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RATNA-PRABHA VIJAYA. 




PREFACE 

The Text of Nihnavavada. 


5ources. 

It is now a welknown fact that Risabhadhva Smtm, the first 
Ttrthahkara of the present series, was the founder of the Jaina 
Canon. It was during his regime that the Sacred Works of the 
Jainas came into existence. After him, the Sacred Works increas- 
ed in number and quality when the religion was exalted to high 
rank, but they were reduced considerably in times of disorder 
and anarchy. Generally speaking, preachings of all the Tirthah- 
karas happened to be of the same kind, and their lives were 
almost similar to each other in principal characteristics. 

£ ram ana Bhagavm Malmnra , the elder contemporary of 
Gautama Buddha , was the last, but Supreme Tirthahkara in 
their whole d) nasty. Like His predecessors, He too had got his 
preachings composed in books. His Ganadharas or principal 
disciples arranged those preachings in twelve Ahgas, the last one 
being divided into fourteen Psrvas. The Absolute Knowledge of 
these P^rvas began to fade gradually till at last it was totally 
extinct. ~krya Jamb a Swa/ni vas the last Khvaliu. After him 
there were half a dozen Pattadharas designated as Sruta - 
Khva/ins. Then there were ten Dasaptrvins, possessing the kno- 
wledge of ten Pervas only, hrya Vajra Swann was the last 
Daiapnmn, after whom the knowledge of Parvas began to fade 
quickly. Dbvarddhigani Kscuna&ramana was the last of tho type 
which possessed the knowledge of one Perva only. 

Thus, when the knowledge of the original preaching of 
Sramana Bhagavm Mahmra was fast disappearing, it was 
rightly felt by some of his successors to commit those preachings 
to writings. As a result of such efforts, forty-five Sacred Works 
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came into existed 11 A«gOS, 12 Upibgas, W 6 

QhUa-Sttras, 2 Sfl/ras, and 4 Mtla-Sbtras.* Of these, ie our 
mla-Sttras are considered arthe 'Original Sofras or Command- 
ments, because they are primary needed, to guide the Jam 
Monks in their . religious practices. Avasycga, DasavaikMa, 
Uttandhyayatia and Pkia Niryukti (or Ogha Ncryakh) are 
the four Mala Sitras. According to Weber, the order or compo- 
sition of these Sutras is this -(1) Uttandhyayana (2) Avasyaka 
(3) Dasavaiklhka and (4) Pin da Niryukti. 


Though Avasyaka Sutra is not the oldest of the four Mflla 
Sfitras, it is the most important of all, as its name suggests, 
Samayika (Samaiya), Caiurv'vyiati Slav a (Cauvisattho), Vaudanct- 
ka (Vandanayam ), Pratikramana (Padikkamana), Ktyotsarga (Ka- 
ussagga) and Pratyakhyana (Paccakkhana) are the six divisions 
of the Avasyaka Sttra. It should be noted that though all these 
Sttras were dedacted into books by Qanadharas they were 
originally preached by &ramaqa Bhagav'an Mahavira/ 

Bhadrabaha Swa/m had already written a Niryukti on tho 
Avasyaka Sutras and a number of Corots were also composed by 
several authors as detailed commentaries on the Avasyaka Stir a. 
Still, however, Jinabhadra-gaui K^amairamana felt the need of 
ellucidating the Original Niryukti ; hence he wrote a Bk&sya or 
Commentary m g?thas or verse on the Niryukti. Since this was 
an additional Bhasya to the Niryukti , which itself was a Comm- 
entary on the Avasyaka Sttra, it was known as Viiesavasyaka 
Bkasya. The whole work runs into 3603 glthas or verses. It - 

could further be d ivided into several sub-sections such as P/tMa, 


y In addition to these, some enumerate 20 more Prakirxxas, 

12 Niryuktis, and several more arriving at the total number of 

34. Again in order to supplement the information supplied by 

those 84 a gamas, there are several other works known as Niga- 

mas or Upani&ads which, i n turn, are 36 in all and brincr the 
total number to 120. <= 


^ ^ T^fuphrr TTOT^ff - ^ I 

cfrft 3r3tks<rnnjr uBBd^li , , 

vnt?r) 
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' Varavarika , (Jpasargas, Saimcarl ( of ten varieties ), Gana 
dhara-vada, Ganadharas, Nihnavas, Nihnava-vlda, Se$a. Upod 
gh&ta, Niryakti and a-svadhyaya NiryuktL Of these, Ganadhara- 
vada and Nihnayavada are the- most important of all, because 
they discuss, both positively aad negatively, several philosophi- 
cal topics that are vitally connected with the Jaina agamas. 

Ganadharavada and Nihnavavada. 

i < 

Although both the Va das ultimately point to the common 
goal of the realisation of truth there is a great contrast between 
Ganadhard- vada. and Nihnavavada in so far as their subject, 
method of discussion, debaters, and ,the consequences of debate are 
concerned. These points of contrast could he explained briefly as 
follows : — 

* 

Gaqadharavada deals with positive type of discussion while 
Nihnavavada deals with negative type of discussion. Because 
Ganadharavada strengthens the hands of Jaina Agamas by assert- 
ing certain cardinal virtues of the Jaina Religion, while Nihnava- 
va da tries to repudiate the principle of Jainism in one way or 
the other weakening thereby its influence amongst the people. 
Discussions in G. V. are based on the interpretations of certain 
Ybdavacanas, while those in N. V. are based on the interpreta- 
tions of the Jaina Agamas. Ganadharas enjoy the proud privi- 
lege of enterfng into debate with Sramana Bhagavm Mahavira 
Himself, while Nihnavas enter into controversy with the Precept 
or of one Gaccha or the other. Ganadharas entertain honest 
doubts in their minds from the beginning and hence accept the 
principles of Tlrthankara as, soon as they are convinced; while 
Nihnavas, in most cases, do not leave their rigid beliefs in spite 
of any number of solid arguments advanced by their opponents. 
Debates of Ganadharas, therefore, seem to have generated for 
the realisation of truth, while those of Nihnavas ,are caused out 

< i i 

of jealousy, anger, vanity or infatuation in many cases. Thus, 
love of truth is at the root of G. V., while insinuation of truth 
seems to be the root of V. It will, ’ therefore, be ' seen that 
fell -the GanOrdhdrds argue with their Celebrated 'Preceptor frankly 
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,5th true desire for knowledge, and hence they do not hes.tate 
•riel, the Diksa ult.rn.tely when all them doubts are d.s- 
polled, white Nihnams deliberately try to hide the truth murder 
t„ refute the theory of the 'Wlmhkara, as they want to establish 
tlieir own theory amongst the monks and create disruption in 


the Gaccha. 

Faith in Agaums is the guiding spirit of Gamdharas, while 
scepticism is the main characteristic of NHinavas. Iu G. V., the 
delators are non-Jaina persons who are initiated into Jainism at 
the end, while m N. V. the debaters are not only Jainas hut 
the learned Jainci monks themselves who abandon the JflitlCl 
church and try to establish their own School. Logic, pure and 
simple, brings the debaters to the right path in G. V., while 
physical punishment brings the debaters to the right path in 
many cases m N. V. 

In G. V., the discussions are held on a Yery high level as 
they treat philosophical subjects from beginning to end; while 
m N, V., the discussions sometimes fall to the level of mere logi- 
cal tricks employed for refuting a small argument related to a 
oeitnin statement of a garnet. Ganad haras never went against 
the Jciina canon; on the contrary they sponsored the movement 
of establishing its influence over the masses by dedacting the 
principles of preachings of Sramana Bhagavm Mahwlra into 
ho'>hs. It was not so with Nlhtuivus. Since they were prominent 
monks holding strong influence over the public, the Nihnavtis 
actually propagated their wrongly-based theories amongst the 
dull-witted monks and defiled certain portions of the Gaccha by 
dragging some of its members on their sides. Rohagupta and 
Smhtoti are the glaring instances of this type. In short, the 
tendency of being at perfect agreement with the preachings of 
• ramana Bhagavln Mahrnra signifies the character of Gam - 

\ mtaS ’ V ’ hlle lhat of Wm S at disagreement with the same, either 
m part or in toto, reflects the character of Nihnavas . 

Utility of Nihnavavlda — 


It ">h appear from the points of contrast stated above that 



Nihnavav&da has proved detrimental to the cause of Jainism. 
Although there is very little sympathy for Nihnavas amongst 
Jainas, it should be remembered that these intellectual outlaws 
have indirectly helped to strengthen the ground of Jainism by 
their apparent harsh activities. Nihnavavlda is not a mere qua- 
rrel. But it is an intellectual debate in which the real essence 
of the religious precepts are to test. After having passed through 
the hard lest of the fire of Nihnavavlda , lustre of the precep- 
ts of the Jaina Canon has become brighter instead of becoming 
faint. Secondly, Nihnavas and their thoughts have clone good 
tufn to the followers of Jainism by holding a torch-light in the 
form of their plight as Nihnavas and warning them thereby of 
the disastrous consequences of running the risk that they had 
undertaken. Thirdly, Nihnavavlda draws our attention to one 
intrinsic weakness that is more or less inherent in every human 
being that of not putting into practice that we actually believe. 
Eventually such instances remind us of our own hypocrisy which 
is but another form of Nihnavavlda and make us introvert for a 
while to think if we could ever overcome the inconsistency of 
behaviour. Fourthly, the study of Nihncivavlda helps to culti- 
vate intellectual robustness. Like Nihnavas one should learn to 
accept nothing without being convinced of it. Leaving aside their 
prejudicial temperament, Nihnavas possessed a remarkable quality 
of not accepting truth as it comes hut only after intellectual test 
and direct experience. Their defeats teach us that there is one 
universal standard of testing truth and that is an&kantavada, or 
all-embracive point of view. Fifthly, the story of each one of 
the Nihnavas is very interesting and provides literary flavour in 
between philosophical discussions. Being more realistic, it appeals 
to the common reader much more than mere enumeration or 
ellucidation of religious precepts. Thus the study of Nihnavavlda 
bears importance from various sides* 

Summary of the text — 

A brief summary of the life-events and thoughts of different 
Nihnavas could be drawn as follows - 
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- Jatmli was the first Nihnava, He was the son-in-law of 
&ramana Bhagavm Mahlvira on the one hand and his nephew 
on the other. He was conversant with eleven Ahgas. He was the 
head of a retinue of 500 monks while his wife was the chief 
of 1000 nuns. Once, after having separated from Gramma Bha- 
gav&ti Mahlvira without his consent, as he was laid down with 
high fever, he ordered his followers to prepare a bed -for him. 
While the monks were spreading the bed for him, he questioned 
them as to whether the bed was ready. The monks said * yesh~ 
But, in the heat of fever, Jamal! asserted that what was being 
spread could not be said to have been actually spread. Eyentu* 
ally he refused to accept the welknown doctrine of ‘Kriyamsnam 
Kritaud, ‘caliyamanam calitam etc. found in the Bhagavall -Sutra* 
According to lnm, actual production of an object is achieved 
after dirghakala or long time. The sthaviras tried to refute his 
theory of ‘bahurata’ which advanced the faults of nityakritatva, 
mithyakriya etc. by putting forth various sound counter-arguments. 
But Jamal! did not listen to them. Consequently, some of the 
sthaviras left his side and returned to ^ramana Bhagav&n Ma- 
havira, while, a few stuck to him and followed the theory of 
‘Bahuratas’. Jamali boasted about his Khvalitva even lie fore .-the 
Tirthankara. ^ramana Bhagavan MahSvIra explained to him :the 
transitoriness of Jlva like loka and asked him to renounce his 
theory. 'But Jamali did not even -put faith in him. . Thereafter he 
led the life of a stanuch £ramana and met death without repents 
ing for his misbelief. His wife, however, renounced the Bahurata 
theory after having grasped the truth on experiencing the burn 
of a charcoal thrown on her by a potter named Dhanka. . ~ > 

- Tisyagupta was the second Nihnava. He happened to he 
the student of Acarya Vasu who was' a Sruta-K&valin.- In course 
of his. study of Psrvas, Tisyagupta came across a conversation 
between the Tirthankara and his pupil discussing the .definition 
of Jlva, where-in the Tirthankara asserts that not a portion or 
two but all the portions combined together, form JiVa, "Tisyagupta 
mislnterpretes this , alapaka and propounds a new theory, that the 
last portion of a living being^by. which it becomes complete, iij 



form* can alone be called tflva. The preceptor tries to remove his 
misbelief by repeated assertions - that -it is not the last portion 
that brings about the completion of a Jiving being, but each and 
every constituent- of it, helps , ta do so, as each part of un 
object can never be taken as different from the object according 
to Evambhtsta Naya. Tisyagupta does not feel convinced and 
hence is expelled from the Gaccha. Thereafter he begins to 
wander here and there propagating his theory of ‘Antya-pracle- 
^atva 1 and finally arrives at the city of Amalakalpft, where he 
is invited for dinner by a sravaka called Mitrasri, who, by offer- 
ing him the last portions of various articles of food, drink etc. 
opens. Ins eyes and compels him to come to the right path. 

Ary a Asadhacarya was the pioneer of a third type of Nih- 
navtis known as Avyaktas. He happened to be a preceptor in the 
Paulasadlm church of the city of Svetavika. While teaching the 
practice of agadha yoga to his pupils, Asadhacarya died on 
account of acute pairi in heart and attained dirvvine form in' the 
Nalinigulma region of Saudharma deva-loka. But when he 
knew by means of Av&dhi jnana that his pupils were engrossed 
in the study of yoga, he condescended to return to his original 
human form and proceeded with his work. So, the god in dis- 
guise of a preceptor taught the aims, explanations, and command- 
ments' of the Holy Writ. Ultimately, at the time of departure 
he informed the sadhus of his asaniyata-dhvatva and begged 
their apology. 

The young sadhus became sceptical at this instance. They 
began to doubt their own fellow brothers on the plea that one 
-could never ascertain whether one was saqiyata or .asamyata. 
They decided, therefore, not to respect anyone. The sthaviras 
tried to persuade these young sceptics in several ways but it 
was , all in vain. Consequently the Ayaktavadins had to be ex- 
celled from the gaccha. Thereafter, on their arrival at Rajagriha, 
.King, Balabhadra sent for these Nihnavas and ordered them to 
f be killed, under the feet of elephants. For, the king .argued, it 
’ could,, not-, be ..ascertained as to whether they’ were sadhus or 
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thieves, The Xihnaras then pleaded that they were real ildhus, 
The king replied that if they were real sadhus they ought to 
hare respected their own sthaviras as real sadhus. This made 
the Aryaktas lea\e their false belief and join the gaccha after 
tendering due apology. 

_Arya A^vamitra was the fourth Nihnava. He was the pupil 
of Acarya Mahagiri of the yaksa temple in the city of Mithil*. 
While studying the Naipugika chapter of the Anupravada Parr a, 
A^vamitra came across a statement dealing with the discussion 
of Chirtna and ebbdanaka, w hicli asserted that t{ all the Narakai 
of the present convention will perish and so will ail the deities/* 
On reading this, A^vamitra conjectured that if all the Narakas 
were to perish, all other living beings would as well meet des- 
truction as soon as they were born. Consequently, ho thought, 
they would not be able to attain the rewards of good and evil 
deeds. In this way, he liegan to draw several conclusions on 
faI«o conjectures. The preceptor proved the absurdity of hU 
theory by pointing out various in-consistencies in accepting the 
entire dcotrution of an abject at the end of a particular condition 
of time, asserted by the Ksagikaksnya vada of A^vnmitra from 
the point of view of Rijustutra Maya. A^vamitra, however, did 
not give up his false notion, and was subsequently expelled from 
the Gaccha. Thereafter, in the city of Rajagriha. the w*atcbmen 
ra ught hold of A^vamitra and hit him and his retinue alleging them 
to be burglar*. A^vmnitra pleaded that they were none but irAvaka* 
Isslonging to a particular gaccha. But the watchmen refused to 
Micvc on the strength of their own theory and ret tried that 
those sramanas and the gncclin had already jjemhed there and 
then only. This brought A^vamitra to senses and he joined the 
original church by tendering due apology. 

Arya Oangaearya "as the fifth Xilmava. He propounded tha 
theory of Dvaikriyas viz. that of two processes taking place 
simultaneously. In a village on the bank of river Ullfika, there 
lived a nnmk named Dhanngiri who had a pupil called Gang*- 
earya, Ono% while crossing the river, Gangacarya, bald-headed 
35 he w felt the heat of sunshine on his head, and the cold of 



river-water on his feet. At this time, lie formed a \srong notion 
that both the experiences took place simultaneously, and contra- 
dicted thereby the precept of Agamas which had laid down that 
two processes of feeling could never take place simultaneously. 
He reported the theory to his preceptor and quoted his personal 
experience in support of it. The preceptor replied that the pro 
cesses of undergoing two different feelings seem to work simulta- 
neously on account of one’s own inability to mark the subtle gap 
of time between the two as well as the quickness of mind. He 
established the validity of Agamas and refuted the mis-belief of 
Dvaikriya by proving an important principle of perception that 
there can never be more than one upayoga or application of 
mind, at one time, explaining the difference between general and 
definite types, of knowledge. Eventually, he was compelled by Maiji- 
naga to give up his false notion, and Gangacarya had to do so 
out of fear. Ultimately, he resorted to his original school after 
tendering the apology. 

Roliagupta, the pioneer of VaiSesika System, was known as 
the Sixth Nihnava. He entered into controversy with a mendi- 
cant ascetic in the court of king BalaSri of the city of Antaran- 
jika and defeated him by establishing the theory of three cate- 
gories successfully. The defeated mendicant was expelled from 
tho city, while victorious Rohagupta went to his preceptor and 
narrated the whole incident before him. Aearya ^rigupta inquired 
about the theory of Trairasikas. So, Rohagupta explained that 
he had established the existence* of three categories of Jiva viz 
Jlva, Ajiva and Nojiva, by means of various tricks and examples. 
The Aearya congratulated him on the success, but at the same 
time he advised Rohagupta to declare before the people that 
although he had proved the validity of the Trairasika theory, 
they should not follow the same, as it went against the Jaina 
Agamas. Rohagupta declined to do so Consequently, Aearya had 
to enter into controversy with him in the Royal court. They 
discussed the principle of Trairasikas at length for six months. 
Ultimately, it was agreed by both the parties to approach the 
kutrikapaija (Universal Shop) where all the objects existing in 
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three lokas were available. Accordingly, the Acarya asked /or 
nojiva at the Kutrikapaga but it was not available. Consequently, 
Rohagupta was declared as Nihnava and was expelled from the 
gaccha in a humiliating condition. He attracted a number of 
followers by propagating the Trairasika theory and started a 
separate school of Vaisesikas which, unlike Jaina Agamas, esta- 
blished the principle of six entities viz. Dravya, Guga, Karma, 
Samanya, Vi&sa and Samavaya. 

Gostha-Mahila was the Seventh Nihnava. He belonged to 
the Iksugriha Gaccha of Daiapura Nagara. He was angry with 
the preceptor Raksitasnri for having appointed Durbalika Puspa- 
mitra as the head of the Gaccha after him. So, when Puspamitra 
gave sermons on the eighth and ninth Pnrvas, Gostha-Mahila 
did not even care to listen to him. He heard the same from.. 
Vindhya who had carefully attended and understood the sermons. 
In course of discussion of the Karmapravada ptirva, when he 
heard from Vindhya that Karman is tied, attached and infused 
with all the regions of Jiva, h§ contradicted that principle of 
agama and tried to assert that Karman was attached to Jiva only 
on the surface like the skin of a snake. He did not accept the 
relation of Jiva and Karman as that of milk and water or that 
of fire and iron. Further, he objected to the predicament which 
laid down that the practice of pratyakhyana is to be followed 
by all the monks in mind, speech, and action till the end of 
their life, .and asserted that the sanctity of the vow could be 
preserved only if it were to be "practised without a time-limit. 
Vindhya tried to explain the purport of the agama, but Gostha- 
Mahila did not listen to him. The matter w^as then reported to 
Acarya Durbalika Puspamitra. The Acarya repudiated the view- 
point of Gostha Mahila by means of various pramanas and pro- 
pounded the commandment of Scriptures that pratyakhyana could 
never continue after death on the ground that Muktatmfi is free 
from duty of observing vow after leaving the mundane world. 
But Gostha Mahila arrogantly rejected the Acarya’s view-point 
and quoted the authority of Sramaija Bhagavan Mahavira in 
support of his own. Eventnally it was decided in the assembly 
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of sthaviras to refer the matter to Tirthankara Simandara Swami 
And it was done so through a goddess, who brought the verdict 
of the Tirthankara in favour of the Acarya. Gostha Mahila, who 
refused to accept even the authority of Tirthankara Bhagavan, 
was then declared as Seventh Nihnava, and was imme- 
diately expelled from the Gaccha, He remained as a Nihnava till 
the end of his life. 

Botika is a peculiar type of Nihnavas which gave rise to 
the sect of Digambaras. Sivabhtiti was the pioneer of that sect. 
Originally, he happened to be a Royal attendant in the city of 
Bathavirapura. He was very irregular in his habits. He used to 
come home after midnight. So, his wife was very much unhappy. 
Once when he came home late at night his mother rebuked him 
and did not allow him to enter the house, ^lvabhuti left the 
home in pride and anger. He came near an Upasraya where he 
found the Jaina Sadhus engrossed in their study at that late 
hour. Acarya Kri^nasuri was the head of the gaccha.. Sivabhuti 
approached the ascetics and requested them to initiale him into 
asceticism. The ascetics refused to give him diksa at the first 
instance, but subsequently Sivabhuti got himself initiated into 
gaccha. 

Once, when all the Sadhus were on Vihara, Sivabhuti recei- 

/ 

ved a blanket as present from a king. -Sivabhuti was so much 
fascinated towards the new blanket that he kept it with him in 
spite of the preceptor forbidding him to do so. Once, when Ava 
bhuti was away, the preceptor took out his blanket, cut it into 
pieces and distributed the same amongst the sadhus. Sivabhuti’s 
mind was greatly perturbed at this. He then heared the discourse 
of preceptor on Jinakalpika, and the apparel of a sadhu, ^iva- 
bhuti boasted to become Jinakalpika by complete renunciation. 
Accordingly, be gave up all his clothes and stayed in the garden 
without clothes. The Acarya and several other sthaviras tried 
to disuade him from giving up clothes by explaining the true 
spirit of nisparigraha in various ways. But out of vanity and 
passion, Sivabhuti did not listen to him. His sister also followed 
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the brother in this respect but she was subsequently asked to 
put on garments. Thus &vabhuci sponsored the sect of Digam- 
baras. He had initiated two pupils viz. Kaundinya and Kottavira, 
who prolonged the sect by tiadition. 

Commentaries — 

Three commentaries are said to have been written on the 
text of £r! Visesava^yaka Bhasya. The author himself is said to 
have written a commentary on his own work, but unfortunately, 
his commentary is not available at present. The second comme- 
ntary has been written by Kotyacarya (or &l&nkacarya ) the 
manuscript of which dated 1136 V. S. is presere ved in the 
Bhandarkar Research Institute, Poona, in a tattered condition. 
This commentary has not been published as yet. The only 
commentary that has been published and popularly accepted at 
present is that of Maladhari H&macandrac&rya. 

Maladhari Ilkmacandracarya is different form Kali-kalasar- 
vajfia Hfcmacandrac&rya, the welknown author of Dvya^raya. 
Originally, he was known as Svetambaracarya Bhattaraka. His 
worldly name was Pradyumna and in the prime of his youth, 
it is said, he was a minister. By the advice of Sri Arnbaya- 
d&va sari he renounced the worldly life and having left his four 
wives, he entered the ascetic life. Siddharaja Jayasimha, the 
great monarch of Gujarat, of the twelfth century V. S., was 
highly impressed by his great personality and wide-spread well- 
versedness. 

The Author-His Life, Works, and Date. 

Life— 

Jinabhadragaqi Ks.atmiramaya is the author of this splen- 
did work. Very little is known about his life. Yet, there is no 
doubt that the author was a highly-esteemed scholar of his age t 

f Here are the tributes paid to him by several commentators:- 

( i ) i 

sftfo n * h 

— Tllaklclrya in his A vaiayaka Vritti, 
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He was the first Jaina writer and preacher who had consis- 
tently attempted to interprete and explain the principles of the 
Jaina Canon in such a manner as to appeal to the intellect of 
the people. That is to say, he did not instruct his pupils or 
followers only in a traditional way without caring for the inner 
motive or spirit ot the preachings. Though he preached the same 
old traditional principles of the Jaina Canon, he interpreted and 
explained them in a logical way so as to appeal to their intelle- 
ct, He was, therefore, accepted by the people as an unparalleled 
preacher and scholar of the ag^, and hence was awarded the title 
of 11 yugapradLiana’’.§ 

His knowledge was not confined to the religious lore, but 
he was well-versed in the sciences of mathematics, etymology, 
prosody, and phonology also 4 

Still, however, Acarya Jinabhadragani was the staunch and 
orthodox upholder of the traditional Jaina Canon. Though he 
knew many sciences, his extensive knowledge and intelligence 
were taken advantage of only for establishing the authenticity 

(ii) l 

ftwgt BrstjT f% *3% 11 

— Muni-Candra Suri in Amara Caritra. 

(iii) fajrsrSRfTcT f^TTT I 

— Malayagiri Suri in his Commentary on Brihat Ksetra Sarnasa, 

§ Vide 5 T*TS *T I 

— Siddhasbna Stiri in his Carni on Jltakalpasatra. 

| Vide I 

Br Br*n§ orssr ? srgj^rt (sr^^rt) to srerrecf 11 

(Ibid) 




and validity of the Jaina Agamas. He is therefore, taken as one 
of the pioneer agama-pradhana or orthodox Ac&ryas^' 

He used to take the support of logical illustrations and in- 
ferences only partially in the sense that such illustrations or 
inferences were quoted only if they strengthened the view-point 
of the traditional Jaina Agamas, and were rejected if they went 
against the traditional preachings. The example of his predecess- 
or Suldhashna Divakara is welknown. Siddhas&na was a free- 
minded but logical interpreter. His works are full of original 
thoughts and independent ideas irrespective of their being diffe- 
rent from or similar to the traditional Jaina Agamas. The theory 
that Absolute Knowledge and Absolute Perception do not take 
place simultaneouly but one after the other, has been proved 
by him by the help of logical inferences and concrete illustra- 
tions. Siddhashna thus went against the traditional view of the 
Jaina Agamas according to which the Khvala-Jnana and the 
Kbvala-Darsana took place simultaneously. Jinabhadragani Ksa- 
fna^ramana repudiates the theory of Siddhashna Divakara in his 
V^eSava^yaka Bhasya and re-establishes the original theory of 
the Jaina Agamas that Khvala Dar^ana and Khvala Jhana take 
place simultaneously. § Jinabhadragani is, thus, well-renowned as 
the up-holder of the Jaina traditions. 

i 

That Jinabhadragani Ksama^ramana was an orator of establi- 
shed reputation is known from several sources. The commentator 
Hbmcandr&carya Maladhari refers to Jinabhadragani as “ Upa 
Jinabhadra Ksamasramanah Vyakhyat&rah ”. Another commentator 
named Kofyacarya, who has written a commentary on the VKe- 
s&vasyaka Bhasya, pays him a tribute to the same effect in the 
last verse of his commentary. He says.j; 

* Vide 1 

fo x fi re w h 

1 ( Ibid ) 

Also vide Jltakalpasfltra Editor’s Preface, p 7. 

§ Vide i 

\ Vide “ Short History of Jaina Literature Ed, by M, P. 

■ Pesai, p, 1 52 , foot-note. 



srrr^^faqi ^R^r^rcsrrfe i 
rr^T ferrnr v*tw\ gv^rara- 

^nt sftftroste ii 

No more information is available about the life of this 
■great Acarya. 

Works — 

Jinabhadragatii Ksamajiramana is said to have composed the 
following works : — 

( i ) Vis'esavasyaka Bhasya This welknown work has been 
ranked as one of the most important and highly esteemed works 
of Jainism. The auther himself wrote a commentary on this 
Bhasya in Sanskrit. Jinabhadragani has earned the reputation as 
a commentator mainly from this work. Bor, wherever he has 
been referred to as Bhasyakara, the references have been quoted 
from ViseSavasyaka Bhasya. But as has been suggested in the 
Preface to the Jita Kalpa Stitra* it is not improbable if Jina- 
bhadragani Ksam&sramarja had composed other bhasyas as well. 
Take, for example, the following verse from the Visesava^ayaka 
Bhasya — 

- %sr i 

m m ctt it ^ n 

In this verse, the examples of poggala ( flesh ) modaya 
( sweet-balls ) danta ( teeth ) pharusaga ( a potter ) and vadas&la 
( the branch of a tree ) have not been explained in details by the 
commentators. Acarya H&macandra Maladhari suggestively rema- 
yks that “ qicTF^T^rrftr rir^'Tcfr f^ssn^srcterrffr ” ( These exa- 
mples should be understood in details from Ni^eetha ). 

Ko^.yacarya| also leaves the remark unexplained merely by 
saying ” ( We shall explain this in Niseetha ). 

* Vide Jita Kalpa Sutra, Preface, Page 9. 

I Whose commentary has not been published, but is preserv- 
ed in the Bhandarkar Research Institute, Poona. 
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The question arises as to who is the author of Nijfoetb. The 
tradition does not give the credit of authorship either to H&rna- 
candrficarya Maladhari or to KotyacSrya. So, it is probable that 
the commentary must have been written by Jmabhadragngi and 
the sentence “ ” found in the commentary of Kotj- 

yacarya, might have orginaliy belonged to the commentary written 
by Sri Jinabhadragani Ksamasramana himself. 

( ii ) Brihat Sanigrahagt — This work runs in almost 500 ver- 
ses. Acarya Malayagiri Seri has written a commentary on. this 
work in Sanskrit. The work along with the Commentary has 
already been published. 

% 

(iii) Brihat Ks&tra-Samasa — This is also a similar work. 
Acarya «£ri Malayagiri Seri and others have written commen- 
taries and the work along with the commentaries is published. 

(iv) Jita Kalpa Sfltra — This work lays down various reli- 
gious practices to be followed by the Jaina monks. The work 
is also dealing with the ten types of remonstration. The subject 
of remonstration has already been treated in the Chbda- sfltra 
and other works. Jinabhadragagi seems to have composed this 
work with a view to treat the subject in a precise and compre- 
hensive manner. 

The oldest commentary available on this work at present 
is the cflrgt of Siddbas&na m Prakrit. In his Corgi, Siddhasbna 
remarks at one place that there existed some other corni§ also, 
before he composed his one, but that is not available at present. 
On this Cflrni of Siddhasena, Sri Candra Sflri has written expla- 
natory notes in Sanskrit. 

Besides the corgi of Siddhasena, there is one more currji 
available in Prakrit verses. It is difficult to say whether it is the 
same curni that he refers to or it is different from his own. 
Nothing is known about the author and the date of composition 
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either from the portion in the beginning or one at the end* 

( v ) Vi^esanavah : — This book is a miscellaneous work com- 
prised into nearly 400 Prakrit verses and is not published as yet. 

In addition to the above-mentioned five works, some people 
consider Dhyana-sataka which has been incorporated by Acarya 
Maharaja Haribbadra Sari in his commentary on the Avasyaka 
Sutras, also to be the composition of J mabhudragagi Ksama-sra- 
maga. But there are not sufficient evidences to convince us of 
his authorship of Dhayana-^ataka. 

Date — 

There are no definite means that help us to fix the exact 
date of Jinabhadragagi ksama-sramana. Still, however, the tradi- 
tion of various Pattavalis throws considerable light on the 
problem. The tradition of t! e Pattavalis written after the six- 
teenth century (V. S. ) tells us that Jinabhabragani ksamasrg.- 
mana flourished 1115 years after the Nirvana of ^ramaga 
Bhagavan Mahavira. This Axes the date somewhere about 
645 V. S. 

There is another theory which assigns to Jinabhadragagi 
500 years earlier than his commentator Maladhari Hhmacandra- 
carya who is said to have flourished in 1175 V. S, according 
to this theory also, Jinabhadragagi Ksama-^ramaga must have 
flourished somewhere about 650-675 V. S. 

The author of Tapagacclia Pattavali places Jinabbadragani 
ksama-sramana as the contemporary of Acarya Srimfin Hari- 
bhadra Snri who is said to have written a commentary on 
Dhyana Pataka. According to this view, Jinabhadra Gani had 
lived a long life of 104 years and though Acarya Haribhadra 
Suri was senior to him by 60 or 65 years, both of them 

* At the end of this bhasya the only reference is this — 

JTF'fadH ^ 3*^ sfhTrrlf fe 1 . sft 

rite gr fefrc i 1 i 

( Jita Kalpa Sfltra, Preface P. 17 ) 
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happened to bo contemporaries on account of the long life of 
Jinabhadragani.* This view is not sound because Haribhadra Stiri 
did not, in fact, flourish in 530 V. S. or 580 V. S. but 

he flourished between 757 and 875 V. S. as lias been 

* / __ 

suggested. Secondly, Srlmau Haribhadra Seri has frequently 
quoted Jinabhadragani’s sotras m bis Avasyaka Vntti. It is, 
therefore, clear that Jinabhadragani did not in any case flourish 
after Haribhadra Suri. 

According to other Pattavalis, all of Jinabhadragani, Hari- 
bliadra Suri, Devarddhigani Ksamasramarja, Silankacarya sknd 
K&lakacarya happened to be contemporaries. But the history of 
the development of Jainism shows that the theory is wrongly 
based. The date of Srlman Haribhadra Suri has been fixed as 
the latter half of the eighth and the first half of the 9th century 
V. S. Jinabhadragani has been placed in the latter half of the 
7th and the first half of the 8th century V. S. D&varddbigagi 
ksarna sramaga and Kalakacarya are said to have flourished in 
the begimiing of the 6th century V. S. 

Leaving others aside* let us consider if Jinabhadragani and 
Silankacarya happened to flourish at the same time. The tradition 
says that Silankacarya was the priest of Vanaraja, the king of 
Anahillapura Patana. If this is true, the date of Silankacarya 
falls somewhere near 800 V. S. This places Silankacarya undou- 
btedly as the contemporary of Acarya ' Srcc Haribhadra Surijt. 
Now some of the Pattavalis refer to Silankacarya as the pupil 
of Jinabhadragani Ksamasramaga. If this ^ilankacarya is the 
same as the commentator Kotyacarya, several references about 
Jinabhadragari found in his commentary on the Visesavasyaka 
BhaSya, do not in any way lead us to believe that Silankacarya 
was the pupil of Jinabhadragani. Unfortunately, the first and 
last portions of this commentary are torn out,f but in course of 
his commentary the commentator refers to Jinabhadragani Ksama- 
sramana at several places ,y„e. g. 

^ Vide Sri Tapagachchba Pattavali, Vol I. page 98. 

t Vide Jitakalpa Sutra, Preface, pp. T4-15. 


( 1 ) I 

(li) 3TcT *£=3^: ^rJr^f?rf Stt*ftw^sr $?TRM 

(iii) c#et^ i 

* (iv) 

Although these references show kou much respect the com- 
mentator had for Jinabhadragani Ksamasramana, they do not in 
any way lead us to believe that Jinabhadragani was his preceptor. 
On the contrary, we find a reference which shows a considerable 
gulf of time between the dates of Jinabhadragani and <^ilahkacarya. 
The reference is this: — 

5T srf^g u t 

This reference shows that there were various readings of 
Visesavasyaka BhaSya in the time of Alankacarya, which means 
that a considerable period of time mild have elapsed after the 
composition of the V is'esava^yaka BhaSya. This, therefore, prevents 
us from accepting the view that Jinabhadragani Ksamasramana 
was the preceptor and hence the contemporary of ^ilankacarya. 

Thus there are many difficulties in accepting Jinabhadragani 
as the contemporary of <5nlankacarya or even that of Haribhadra 
suriji and others. 

It is, therefore, proper to believe that unless and until thero 
is no evidence against the belief of the tradition, there is no 
objection in accepting the date of Jinabhadragani Ksamasramana 
as roughly about the second half of the seventh century V . S. 

It is hoped that transliteration, translation, and the digest 
of Sanskrit commentary attached to each verse will prove useful 
to the students of Jaina Philosophy. 

Gujarat College, 

AHMEDABAD. 

27th October 1947. 


D. P. Thaker 


| Ibid p. 15, 
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II Rf'7'7f? : II 


hsamaintmawa Jinabhadra Gams 

• • 

NIHNAVA-VADA 

Along vnth 

JfaladhUrin Hemchmdra Sort's Commentary 

Chapter I. 


Introductory 



Before proceeding with the actual Nihnava-vada 

(i. e. the discussions of the Nihnavas) it is encumbent to note 
ir> short, the life-history of each of the different types of 
'Nihnavas and also to lay down the contest to which those 
discussions 4mve been related, 

irf^rfitT irt^TTTf^ IIUR^H 

I 

v 5-trfnT Tt^rn-grt irir^ii 

1. Evam yihiya puhattehim Rakkhiyajjehim Pasamittehim 1 
Tihvie ganimmi kira Gotthamahito padinivesenam 2296, 
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Jinabhadra Gani’s 


The first 


2. So miccbattodayao sattamao Ninhavo samuppaijno I 
Ke anne cha bbhanie pasanngato ninha-uppatti. 2297. 

[ T%frr^r! t 

snrrfrMwr lUiRR^il 

*r fjT^qTr^KMd! fasnr: ^rg^r \ 

^ -♦TpTTrrT: TOWrTt IRIRR^H 

1. Evarn vihitaprithaktve Raksittnrynih Puspamitre i 
Sthapite ganini kila Gostham&hilah pratinivesena, 2296. 

2. Sa mithya-tvodayatah saptamako nihnavah samhtppannah. 
Ke’anye sad bbanittah prasangto ninhnavotpattih 2, 2297 ] 

Trans 1-2. Thus, indeed, when (Durbalika) Puspamitra was 
appointed to tbe post of a preceptor by Arya-Raksita sari who 
bad instructed his pupils in the uss of tbe different Anuyogas. 
Gosthamahila through a wrong impression became the seventh 
Rihnava on account of the predominence of Mithyatva (Wrong 
Belief). (The pupil asks): — "Who are the other six ?” Incident- 
ally the origins of the Nihnavas are described. 2296-2297. 

5rifSi^T=qpT RT 

f ’ ” rPr wrr 

srffa arrcffc^ h ^r: tt% jtPt qrf^r f§RRF ^wurt*' ^ 

gjRftrcrarf ot- 

•Iftrai, <R<re*r qftw I: frqrPmi^J, <wr f^ 1 " 

g^r *fr smrccPRU 

s wn fa§Tsn I ng mw> <rft ^ 

Rf? srawglr i R^rmi H 

WWW* 

Digest of Commentary- 

The Context in short, runs as follows: — 



Nihanavavada 


Va<3a ] 



Having explained to his pupil Durbalika Puspamitra 
( various TT^rs Nayas ( or philosophical 
systems through which the objects are perceived ) and Anuyogas 
3Tg*rt*T-the different methods of exposition of various subjects in 
details, Acarya Arya-Raksitasuri STRrpf appointed 

him as his successor to the post of preceptorship at Mathura 
(Muttra) TT^TT. 

At this time, Gosthamahila the seventh Nihnava- 

who, in his wordly life happened to be the maternal uncle of 
Acarya Maharaja Arya Raksitasuriji and who was one of the most 
learned pupils of the Acarya, -comes to him after having defeated 
a non-Jain adversary in a controversial discussion to which he 
was sent by the Acarya, and remarks with vanity “ Why should 
the preceptor appoint a shy and weak person like Durbalika 
Puspamitra, as an Acarya, leaving aside a smart and eloquent 
person like me ? ” Being incidentally impelled by personal hatred 
and vanity, he further tries to hide and refute the Truth propagated 
by all the Tirthankaras and the Preceptor, and as a result of that, 
he turns out to be a Nihnava. For, one who tries to deny and 
disbelieve the truthful theories merely by hiding the truth out 
of sheer vanity is called a Nihnava. 

Gosthamahila was the seventh Nihnava. In connection with 
the story of this Nihnava , the author describes in details, the 
life-history as well as the discussions of each of the other six 
types of Nilmavas, in regular order. 1-2 (2296-2297 .) 

lisiRRV^i 

3. Ahava coei Nayatjuoganinhavanao kaham guravo | 

Na hi niqhavati, bhannai jao na jampanti natthi tti 2298 

4. Na ya micchabhavanae vayanti jo puna payam pi ninhavai 1 

Micchabhinivesao sa nihhavo Bahurayai vva \ 2299 



: 4 : Jinatihadra Gam’s [ The first 

[ 3T*n?T Jrorgsforfjrsnrm m $r?r: i 

<r Tf Ormr fm,-^T>r?r ^ * mrvfer * ^n=?ftf?r 

IRIlWfll 

?T =** ^^0=rT TJ gjn I 

ffl^rfrrfa^srrri,. Or^r^r ^rf^rfefar iivirw.ii 

3. Athava coday ati nay anuy oganihnavatah, katham guravah 1 

Na hi nihnava iti, bhanyate yato najalpanti na santiti 3 (2298) 

4. Na ca inithyabhavanaya vadanti ya punah padampi nihnute | 
Mithyabliimve^at sa nihnayo Bahuratadinva 4 (2299) ]. 

Trans. 3-4. Or, (if one asks) u Why are not the gurus 
nihnavas, on account of their hiding the nayas and anuyogas ? 
(, The reply is )-“ They do not say that the nayas and anuyogas 
are not ( existing ). They do not also say so, on account of 
feelings of Mithyatva. He, who hides even a syllable by obstina- 
tely insisting on through Mithyatva, is a Nihnava like 
Bahuratas etc. 

3-v i mt 

* faf'TT 1 1WRf'lil! 

“ h sfcr ?png#n: ” t ^ him 

t fora?; i ffcg jpr*R%pfor 

ql'R vi <r<? ftsg?f v 

il II RW ii 

The author, then, ennumerates the various types of nihnavas 
as follows. — 

*rf sug^i fir f?r*r i 

Otwhtot ar^ngg*#? HMl iR3°°n 

Bahuray a paesa avvata samuccha duga tiga abaddhia c&va | 
E&sim niggamaijam vocchami ahaijupuvvlk 5 . (2300). 

«r§*m jt^tt 3T5?ttkt wgsiter f-farcr^TfsHir sprfl^T^w l 

«?Nf Orforsr ^smgR^rr ii ii 



Vada ] Nilinavavada : 5 ; 

Bakurata pradesa avyakta samuccheda dvaikriya strairasika 
abaddhikascaiva | 

Etesam nirgamanam yaksye’ athanupurvya 5 (2300)]. 

Trans. 5 Bahuratas (or those who uphold the theory of the 
Long Range of time); P rack ass (or those who attribute copious- 
ness to the last pradesa only ); Avyaltas (or those having dubious 
and unfirm opinions ), Samucchedas ( or those who believe in the 
utter im-permanenee of everything ), Doaikriyas (or those who 
attribute two actions to one object at the same tune ); Trairasikas 
or those who uphold the theory of three categories viz-Jiva is 
free from the bondage of Karma ). Now, I shall describe the 
production (of each one) of them in serial order (2300). 

\ 1 qi*q ft ’ %qq 4 , 

3 |ft: foqraw., qp qqp q f,i q|*qr #- 

qa^pqqq^qqq i “ qqq ft ” q$q^qreftqji 49 T sft 
m\ 4 ft ift i ^ irq 

qralq: q^ft qqr 4 ftqq^ai ftiiqfsreqsftipfaqsfa'q ^ 

I <c ft ” ^qqftqipqqffiq? w #ftq 1 

* ^Sq ftsfa &R[S, tffcqT<§q»WI^ 

1 3JRtR rn Pr Issq^Wi 

qfc’qq-qq 1 “ ft ” *r$?rwT *i«RR?snf- 
*qqqjRR;itq qq^#^ sf%q- 

#ft, =TTj ^q^q *n£%n: wfqqmsqqq ^q 4 : i 
‘l*[ ft’ sqqqqftqi^fiftrafa qqq 
fsftqu, qq;qqq l foq fsfs&q^, qqvfftt qtftft qr 
#ri: qq<5%4q #m:i “firc ft” 

Iftftqjt:, ftqisqlqftftq^qqftJtrqs sqipiftqift ^qftsrc 
ifqf Fftrcrfw ftqissftqft^Riftqqwm qr?qqqi “m- 
ftsr ft” m q»4 q q^qq^^q qqtuftr qqfft 

^qqftqq: ^w^qraq^qq.i ^qq tfqi qq qq fqpn 1 ytor 
Mqq|?qftwp?q? qqtq>q q«ft 11 ^ 11 11 
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The author now gives the names of persons with whom 
theories originated. 

*rfF w 3rorf&T*rarr rfif^rgrrrsTt i 

ars^frrssFrRTsfr Rrg^srr sroforaTart n % it r^\ ii 
’T’TT aiV ^tr^R^T vfi&TT frnfasrm I 
*t »it^7r%^^sq;ng: li vs ll ll 

6. Bahuraya Jamali pabhava, Jivapaesa ya Tlsaguttao | 
Avvatta” sadhao samucchea Asamittao 2801. 

7s Gangao dokiriya Ghhalugl Terasiana uppatti | 

Thera ya Gotthamahila puttha-mabaddham paruvinti 2302. 

sffRTr 'jnrjf^sr^r sftasr^rrsr frfwrjprra^i 
srstrtKr srmrerac Rig=siNi \ ll tl - - 

*rwc ifW: If^rfsfr^T^rgr’Tfrr : I 

^f^snftsrmffsit sresnsrg^sr^W^fr nvsii ii 

6. Bahurata Jamaliprabhava Jivapradesasca Tisyaguptat. 

Avyakta asadhat Samuccheda Asvamitrat (2301). “ " 

Gangad dvaikriyah Sadulukat trairasikanamutpattih. 

7. Sthavirasca Gosthamahila sprsthamabaddham ca prarupa- 
yanti 7 (2302) ] 

Trans 6-7. Bahuratss had been led by Jamali and_ J iva- 
prade^as by Tisyagupta. Avyaktas ( originated ) from Asadha. 
Samucchedas from Asvainitra, Dvaikriy&s from Ganga and 

Trairasikas from Saduluka. While the^ Sthaviras who describe 

• • 

the Jlva to be free from (the boundages of) Karma happen to 
b£ the followers of Gostahila. (2301-2302.) 

&ST. 1-VS SRlfesnRI!, 5W 3RTrIW 

#srorfl3r. ^ 2 ^ wrcfar * $4 ’ *!*#-■ 1 ^3 
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ff rarerc f t i sirar ^ r| »r*ra- 

I! II 

Place and time as regards their coming into existence are 
nbw described. 

^rwrjt ^rsrfarerr faff?? s^reftf I 

' sfa’frtfa f?T3T Tf^Tjr ^ ?PTTTf II II II 

^mx *r fftr'n rpn I 

sri^F^far *t ?mrf ^srrar n % n n 

MN*»*H «faf *T?TT *Tf fT?r f fa I 

H r f^ ’Tr ftf sfastr fasff ffar in° n r \°\ ii 

8. S&vatthi Usabhapuram Seambia Mihila Uiliigatiram I 

Puramantaranji Dasaura Rah&virapuram ca nayaraim 2803, 

- " 

9. Coddasa solalsa vasa codda-visuttara ya dunni say a I 
Atthavlsa ya dnvb panceva sayaa ya coa 2304. 

10. Pancasaya cnlaslo cchacceya say a navuttara hnnti | 
Nanuppattie duve uppanna nivvne sesa 2305. 

sjrefgr >Vrfa^r fafa^fa^fafaj; i 

fftgr T«r#rst =f *T*i7rfa ' Hell li ll 
fkfr wfa ^ ^ ffa i 

srgr fa^itm ^ qr garr^irrermii^iR^ttii 

wffmTfa =3r§rgfteTT fmrfa ^rfarRifa ■*mfar i 
srrfarTcff faf?r tnrr: II ?° II II 

8. ^rayastl Risabhapuram Svetayika Mithilollu’Ratiram. 

Pnramantaranjika Dasapuram Rathavlrapuram ca nagar 
ragi 8. (2 303) 

9. Catnrdasa sodasa varsani caturdasa-vin^atyuttare ca dve ^ate I 

Astavin^atya ca dve pancaiva satani ca catndcatvarin&ipa 
9 (2304). 
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10. Panca satani caturasitya sadeva satani navottraui hhavanti t 

Jnanotpattau dvavutpannau nirvrite sesah. 10 (2305) ] 

Trans-S~9-10. ^ravasti, Bisabhapura, ^vetavika, Mithila, 
Ullukatlra Amtaraojika, Dasapira, aal Rithavlrap ira (are) the 
(respective) places ( where they caaie iato existence as Nihnavas 
Pourteea, sixteea, two hundred and fourteea, two hundred and 
twenty, two hundred and twenty eight, five hundred and forty 
four, five hundred and-eighty four, and six hundred and Nine ( are 
respectively ) the numbers of years ( after Sraoiana Bhagavan 
Mahavira obtained Kevala Tnana. So, two of the Nihaavas came 
into existence during (the period of) Kcvala Jnana of ^ramana 
Bhagavan Mahavira and the rest appeared after his Nirvana 
(2303-2305). 

msreft, qiq-qqqtj , famtsr, 1 *' 

ijfrf I vrrtwzt HIRR THl'TRf 

: qt*ig?qt%pqRrr% qt^qiR l stot f*rapf 

flqTwriqqr qsfqqi'qRT qtCTRfqRr 

^RgTEt%% II II C II Rios 1| 

v? o =^T?5t qqn% i rpqr qteir qqmr I %- 

tRI q ffSor pra” j 3^, ^ ^ wntf 

?ra I <mr, 3reif|gRR% q \ ^?r q%q qraiR ^3^- 

q?t srth q?,%i ^raiR 

5|?r i qqrqqr sqqqrq-qiT^r 5rRrq%?rc*qrqt ^ RfqWiR^ 1 

5pn^5 qf '+jqRd ?ftaR?pfk wit yit- 

^ sqq^q^t^T-l 

^nVq%!%5fiiR%^?iT : qjpqsiTi, qU «a in h m q>F<pfqq^ii : 
HJpq5|!:, qqqq fqqjappt^tq qjjqqrriqqi qq^R^riqqi q>l^' 
qritiqsRtq %qi arsqTfnqqlt Riqn H5R5H sr ii 11 

Foot-note X. It should be noted that while ennumerating the 
types and the names of the leaders, the author has considered 
seven types only. These seven -types of Nihnavas are , calle 
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Desavisamvadi, because they have disagreement in 
certain minor portions of the Siddhantas. But here he has given 
the place ^and time as regards Botikas, also. The Botikas are 
called Sarvavisamvadi as they have entire total dis- 

agreement with the Siddhantas. 

D. G. The following Table shows the above-mentioned details 
about Nihnavas in a precise way: — 

TABLE 



Name of 
the 

Nihnava- 

type 

Pioneer’s 

name 

Place 

Time 

Desavisamvadi ( 

1 

Bahurata 

Jamali 

• 

^ravastl 

14 years after the 
attainment of Kevala 
Jnana by Crania na 
Bhagavan Mahavira 

2 

Jivapradesa 

Tisyagupta 

' Risabha 
pura 

16 years 

Do 

3 

Avyakta 

Asadhaca- 

rya 

Svetavika 

24 years after the 

Nirvana of Sramana 
• * 

Bhagavan Mahavira 

4 

Samucche- 

dika 

Asvamitra- 

carya 

Mithila 

220 years 

Do 

5 

Dvaikriya 

Gangacarya 

Ullukatlra 

228 „ 

Do 

6 

Trairasika 

Saduluka- 

♦ 

carya 

Antaranj ika 

544 „ 

Do 

7 

Abaddhika 

Gostha 

mahila 

Dasapura 

584 „ 

Do 




- -i- / irs 

• £v \ 




barvavisamvaai ^ ; 



Botika 

• 

Rathavira- 

pura 

609 years 

Do 


The life-history of each of the above-mentioned Nihnavas 
will be described in the following chapters just before the comme- 
ncement of their respective discussions. 






Chapter II 

STSHT 




Discussion with the First Nihnava 


wreTfar ?ror f^rn irntro I 

Ht sr^wn n??iR^°^ll 

11. Coddasa vasani taya Jmena uppadiyassa nanassa | 

To Bahurayana ditthl Savatthie samuppanna \\ (2306) 

Wtm rT^T STR^ | 

fTfft ^frarnf «rnrc?mi?WT ll??lR3°$u 

11. Caturda^a varSani tada Jine-not-paditasya jnanasya. 

, Tato Bahuratanam dristi Sravastyamutpanna II (2306).] 

Trans. 11. Then, after fourteen years (had passed) since the 
Tirthankara (Iranian a Bhagavan Mah&vira) had attained Abso- 
lute Knowledge, the theory of Bahuratas came into existence in 
Sravasti 2306. 




The origin of the theory : — 

fag r sfiTff^jrtsr I 

i%<iT srorfe U?rir^o^II 

12 Jittha Sudamsana Jamalinojja Savatthitindugujjane I 
Pancasaya ya sahassam Dhankena Jamali mottunam 2307 
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srfrrn^qqqir snq*rfta:q^?n^ l 

qqqrmfq q ^rfqi qfq qmrii liUlR^ll 

/ 

12. Jyestha Sudarsana Jamaliranavadya Sr&vastl -Taindukody ane | 
Pancasatam ca sahasramDhankena Jamalim muktva (2307)] 

TRANS. 12. Jyestlia (alias) Sudarsana (alias) Anavadya and 
Jamali ( developed the theory of Bahuratas ) in the Tainduka 
garden of Sravastl. Five hundred ( monks ) and one thousand 
(nuns) excepting Jamali (were advised) by Dhanika (2307) 

5 qiw— qq w-kqreq T.qtq$qt^q-3tq 
I’jqg* qtq qq*q i qq wit: sfcFqqfqtaq qtfqqqf qqtr%qfq 
*rqgq ^ ^ qbi qftqr \ qwq 

qT, 511, qqqqiwtfq qr ! qq qsqqqgq'rofarct ^f^T- 
fo&iqqt qqiq\«qrffq% qqqqf qqif I iqqqifq q^tqiMqw 
qqg qqfqqr i qq^Tqq]re#q#g qqrfoqr qqqiq; fqqraqpK- 
qqfqq: i qq* ^ M^q, q<gq*qqifa t qq qqq- 

i^ifMlsfq qgf^Fgq^fqt fjRiq: l qmtgqrc 

=q qqsq qq: qiq^qqqi\ I qq q qfpiftqiqtaRJ q.tsqqif^ 
fqqq: i qqq qq q^Rq-qRqrdk<flgJ frnqf : 'sgew i 
qq qqTgqfqs: wgq. i qqt qqro qtqqq 

^qrcqqmqqftq qq qq ftgifq” i qq*t: f.qqi^'qtsqt i qis q 
qjfjqqfq^qT qqnqqt gsq. “&qq: *hqrcqt q qi 1 ” i qig- 
fqq ^qqiq^qiqqq^qsfq qtq;g “qqjq: ” ifq I qqtsql qqqr- 
f?Hfqq%qt qqqrc qq fqgig^q^qq qq qsqr fq: “faqqm 
$qg” ftqifq fq^iqtqqq w^n fqsqrqwrsq'Ht qqfr q^prom- 
gfqfqfqqqfqfq iVqqiqiq i qq: ^Tqtl<?qqi<qift>q gfofq: 
qfqqrf^qt qqt qrqqfa q qfqg ^ qqi qqrcq qfoqsq qqqqraft I 
q^ g q?qqtq qq f?qqt: i qqqqiO qq: qqq qiq$ qff*q$Rqi 
i qqRqgqqq q q?qq%q nw qfqft qq. atirei qfq? I 
qqt q|q ‘ fosqrqiqqfaq;’ tfq ftqfq qq 
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*n#u ' i ^rcmfjpr^ f&nswrc- 

nf?FT n^t ¥n«n4 gapfoiqu ^kjs i 

rf®ra*n sfi't® ! fi ®rci V I T ^-qg 

?iranw?«^ ‘ ?Rf v^rar fastis, rra: ® rq#it g«n V 
?R(IK rtf® g'ffSgT “*TR® qfaisfa ” 

ffra I sriRs n *nqt nfmft i q?t =qrat ®^qft h 
JFfi^^rel g^MRT, %wisra%if%4 5tmf% i^rar wren f H 
5t J g: I 5RU3^g 3§3R sgf?trat^raiRRritfft®i®t: ®t® $^n 

l ^r^rinr^T’Tcn f giftg f^reits#*- 
fafa l Tf gaigmunw: i 3rf*pfercg;--“ %r gfpj sHnfaoit- 

SIlV’ 5^51, gffol, 3tqq%%% | ^ g 

«n^-‘ 3 % girfl gg&n gwwrrn gfoft 

rf«w pt 3Rt(%:, arc^Rn# qm g*i®3t ffirtf sRif&iftoft ’ 5 ft 1 
qiprf ; swfoftferefg^^t ’ qmifrn I 

^ q^ift m-fJtf, sw =®fq®imi^' 5 ^qf qs ^ * qfag- 

5nnf& irfcwr sf^t am%%: 1 sft ir^ii 

1 Or, it may be interpreted thus : — The elder (sister) Sudar- 
^ana. Jamah and (his wife) Anavadya (developed) the theory of 
Bahuratas (vide Acaranga Sutra 1005) 

Digest of Commentary. The following story Illustrates the 
full details of this verse - ' * 

In this Bharata-ksetra there was a city named Kundapura. 
Jamali, the nephew ( i. e. sister’s son ) of Sramana Bhagavan 
Mahavlra was a prince of that city. His wife happened to be 
, the daughter of Sramana Bhagavan Mahavlra. She had three 
different names viz- Jyestha, Sudar^ana and Anavadyangl. 

t / 

Jamali accompanied by five hundred males and Sudar&ma 
along with one thousand females accepted Dlksa at the hands of 
Sramana Bhagavan Mahavlra. After finishing the study of eleven 
Angas, -Jamali requested the Tirthankara to grant him permission 
£0 go on vihara (Jalone), Bhagavan remained silent and did not 
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respond to it. In spite of that, Jamah left the (company of) 
^ramana Bhagavan Mahavira and went out for Vihara ‘alone 
with his five hundred sthaviras . Wandering from place to place 
Jamali Muni at last, came to the city of ^ravasti, where in the 
garden of Tainduka, he stayed in a Caitya named Kosthaka. 

There, on account of dry and stale food that he was taking, 
Jamah Acarya, was laid down with high fever. He, being unable 
to sit, asked his followers to prepare a bed for him immediately. 

The bed was being prepared by the monks. In the mean- 
while, due to excessive heat of fever, Jamali Acarya, repeatedly 
questioned the monks “ Is the bed prepared or not ? ” The monks, 
who had already prepared half the bed, and were busy prepar- 
ing the whole of it, replied “ Yes, it is prepared. ” 

But Jamali, whose mind was not steady, on account of ex- 
cessive pain, was enraged at the sight of the half-spread bed 
that was being spread fully. At that very moment, he denied the 
truth of the theory of “ Kviyam&nam kritam 3 which was already 
preached by great Tirthankaras and asserted that Kriyamana 
or that which is being produced is not krita or actually produced. 

Some of the old sthaviras tried to persuade him not to do 
so, but it was of no avail. Consequently, some of them, went 

back to Sramana Bhagavan Mahavira, while others stuck to 

Jamali’s theory and stayed with him. Sudar^ana, too, stayed 
with him, in the house of the potter Dhanka who also happ- 
ened to be a Sravaka. She being attached to Jamali, followed 

Jamali’s theory, and further attempted to persuade Dhanka to 
follow Jamali. But Dhanka was shrewd enough to know that 
Sudarsana was under the influence of mithyatva of vanity like 
Jamali. So, he cleverly escaped by saying, “ We cannot compre 
hend such things.” 

r srer; — % njnr 1 ? ^r^nnot 

? format ? 

* ® ~ i ^ 
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One day while arranging the earthen pots in the kiln 
(apaka) Dhanka threw a piece of burning coal on Sudarsana, 
who was sitting nearly engrossed in her studies. As a result of 
that, a border of Sydar Sana’s garment was burnt. Immediately 
she remarked “ O, -^ravaka ! why did you burn my garment % ” 
Dhanka replied “That which is burning, is not actually burnt 
according to you. Bo, who burnt your garment and when ? ” 

When told like this, by Dhanka, Sudarsana realised the truth 

/ 

and said apologetically “Really Sravaka ! you have led me to 
the Right Path. I was under a disillusion.” Repenting, thus, 
she went to Jamali and expressed her realisation to him and 
tried her best to bring him to the right path. Rut Jamali did 
not listen to her. Consequently, Sudarsana had to leave Jamali 
alone and join ^ramana Rhagav&n Mahavlra along with her re- 
tinue of nuns. Gradually, all the monies returned to ^ramana 
Bhagavan Mahavlra, and Jamali was left out alone at the end. 
Finally, without repenting for the sins that he had committed 
by leading a number of persons astray, Jamali passed away from 
this world (died) and assumed the form of Tejamali Kilbisika, a 
low type of god thereafter 3 . 

3. The Kilbisika gods are of three types : (1) Those enjoying 
duration of three palyopamas (2) Those of the category of three 
Sagaropams; and (3) Those of the category of thirteen Sagaro- 
pamas. 

Those of the First type would stay above the luminary 
gods and below the regions of Saudharma and lima deva-lokas . 

Those of the Second type reside above the regions of Sau- 
dharrna and Isana deva-lokas and below the regions of Sanat 
Kurnara and Mahendra deva-lokas. 

Those of the Third Type reside above the regions of Bra- 
hma and below the region of Lantaka deva-loka. Jivas, who 
oppose or defame a preceptor, teacher, family or a group of 
persons and those who preach a lot of falsehood out of sheer 
vanity, deceiving themselves as well as others by leading the 
life of a saint, but do not repent of their misdeeds till death, 
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This story has been described in details in the Vyakhya- 
prajnapti. The reader may refer to it for more details 4 . 

The reference of the story of Jamali is also found in other 
works such as Avasyaka Sutra with the commentaries of Kotya- 
carya, Haribhadra Surji, and Malayagiri Suriji also. But there 
is no vital difference between the various descriptions given in 
those works except a few details here and there. The standard 
story related by the Vyakhyaprajnapti* almost covers up all the 
accounts of Jamali s life and theory. It is therefore, essential .o 
give a brief summary of the story related therein. It runs as 
follows : — 

% 

Jamali was a Ksatriya by caste. He was born in K'atriya 
Kundagrama. He was rich, and had an impressive personality. 
He had eight wives, all of whom were of equal charm. When 
he came to know one day that Sramana Bhagavan Mahavlra 
had come to the Brahmana Kundagrama and was preaching the 
truthful principles of Jainism and that many people had been 
there to listen to him and to pay their respects. Jamali also 
went to listen to the preachings of the great Tirthankara, and was 
immediately induced to accept the Diksa. His parents though 
distressed by his decision, could not prevent him. Then the cere- 
mony of the acceptance of Diksa was performed with proper 
care and dignity. After taking Diksa, Jamali Muni studied eleven 
Angas under Bhagvan Mahavlra Swamiji. 

assume the form of one of the three type of Kilbisika ( or low ) 
category of gods. 

Kilbisika gods have to take four or five more turns in the 
categoriesof Narakas, Tiryancas Manusyas and Devas before 
attaining Siddhatva or Buddhatva. But, at the same time, seve- 
ral of them have to wander in this beginningless and endless 
mundane world also. Vide Bhagavati Sutra, Fifth Anga, Third 
Khanda, Ninth Pataka, Udde^aka 33 Sutras 38-43. ] 

4. Vide Bhagavati Ststra Anga 5. Khanda HE Sataka IK. 
ITddesaka XXXffi. Sfl. 8-46. 
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Then, on- one day, Jamali requested ^ramana Bhagavau 
Mahavira to grant him permission to go on vihara also. But 
Iranian a Bhagavan Mahavira remained silent and did not speak 
a single word of assent or refusal. As a result of that, Jauiali 
goes out for vihara with a number of sthaviras, and comes to 
the city of Sravasti, where living in a caitya named Kosthaka 
in the Tainduka garden, he falls ill on account of taking dry 
and stale food. Being unable to sit, he orders for a bed, to be 
prepared for him. When he asked the sthaviras as to whether 
the bed was ready or not; the sthaviras who had already spread 
half the bed and were actually spreading the whole of it, replied 
that the bed was prepared. Jauiali seeing that the whole / bed 
was not prepared, gets angry, and refuses the theory of “Kriya- 
manam kritam” which was already preached by Sramana Bha- 
gavan Mahavira. 

He starts his own theory of Bahuratas and argues that 
since a thing which is being done ( Kriyamaija ) has to pass 
through the^process of production until it is completely done 
(Krita). So, he says, it is not proper to assert that Kriyamana 
is krita. 

Some of the old sthaviras tided to dissuade him from this 
wrong path but Jamali did not yield. Consequently some of them 
left him, while others including his wife Sudar^ana stuck to him 
for some time and ultimately, they too, went back to Sramana 
Bhagavan Mahavira, leaving Jamali alone. 

Then, after recovery, Jamali goes to the city of Campa 
where ^ramana Bhagavan Mahavira was staying in a caitya 
called Puranabhadra. Coming to Sramana Bhagavan Mahavira, 
Jamali says, “ I do not move in cognito like many of your 
Sramnas. But I move like a Kevalin with my own knowledge 
and perception. The Tirthankara replies. If you are a real Kevalin, 
answer, these questions : — 

Ques. L is the Loka eternal or not? 

Ques. IL Is Jiva eternal or not ? 
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Jarnali was confused at these questions and he could not utter 
a single word. 

^ramana Bhagavan Mahavira, then, remarked * I have a 
number of pupils, who are incognito, and who can easily answer 
these questions. But none of them boasts like you, that he is a 
Sarvajna, or a Jina or a Kevalin. ” Explaining the questions 
Bhagavan says <f Loka is eternal because it is not possible to 
say that there was no loka in the past, there is no loka at pre- 
sent and will be no loka in future. On the other hand, since 
loka suffers destruction and creation in turn, it is a-sas- 

vata or im-permanent also. 

The same is the case with Jiva. ” Jarnali does not put faith 
in the explanation offered by the Tirthankara and goes away 
from him. Leading the life, however, of a strict sramana for a 
long time and preaching his own doctrine, wherever he went 
Jarnali at last met with death, without repenting for his mis- 
deeds and attained the life of the third type of Kilbisika-deva in 
the Lantaka region. He will be able to attain Siddhatva after' 
passing through four or five bhavas of tiryancas, manusyas and 
devas 

Jyestha, Sudarsana and Anavadyangi are the three names 
of Jamali’s wife. Others interpret that Sudarsana was the Jestha 
or elder sister of -Sramana Bhagavan Mahavira and she happened 
to be the mother of Jarnali. Anavadyangi, the daughter of Sra- 
mana Bhagavan Mahavira was Jamali’s wife 5 . 

oj wr^t i -jt wt- 

gail ^^rnn ^nTl%oi I wmw 

^ ?ft^r -it 

m frr m fatr^p*n i% m \ wi- 

^ of 5Tt%oi j dj ^ on^r 

n srerr % % srcreft fa 31 
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Now Jamali explains his Bahurata theory : — 

fW ^wirf * ^anrroTt % ft srif r l 

srmfe ?r rn=fr uUiRWil 

13. Sakkham ciya santharo na kajjamans kan tti me janxha i 

Bei Jjamali sarvam na kajjamanam kayam tamha 2308 

[^rrsr * fstaranm ^ ff?r *nr I 

sr4tf?T snrrrw. ?t faro wit fro ro?m^ UHiRWil 

13. Saksadeva samstaro na kriyamanah krita iti mama yasmat 1 
Bravlti Jamalih. sarvam na kriyamanam kritam tasmat 13 U 2303] 

Trans 13. Jamali says that ‘ Sines the bad which is being 
prepared, does not (actually) happen to have been prepared in 
my presence, everything that is being prepared cannot be said 
to have been (actually) prepared” (2308) 

[ Thus, according to Acaranga. Sutra, Sudarsana was the 
name of Bhagavan’s elder sister and Bhagavan’s daughter ( who 
was married to Jamali) had two names viz Anavadya and Priya- 
darsana. In other words, Sudarsana was the name of Jamali’s 
mother and Anavadya and Priyadarsana were the two names of 
his wife according to the second story. 

The first theory asserts, as mentioned before, that Jyesbha, 
Sudarsana and Anavadya are the three names of Jamali’s wife, 
who also happened to be Bhagavan’s daughter. 

The commentators of the Avasyaka Sfltra viz Adman Hari* 
bhadra Seriji, Malayagiriji, and Maladharin Hemaeandra Sflri 
interpret the verse in the light of this theory and merely quote 
the second interpretation as the theory of others. But they do 
not discuss the validity of them. Bhagavati Sutra is completely 
silent on, this point. Hence it is very difficult to arrive at a 
definite conclusion about the names of Jamali’s wife and mother. 

However, we think it better to take * Jyestha’ as an adject- 
ive than take it as a proper noun and thus follow the view of 
Acaranga Sutra. It is not improbable, if the author of Avasyaka 
Sutra had confounded. Sudarsana -with^Priyadardana -Tr. ] 
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tmi-l l ‘ % # 5 BB BT^U I*j B$B- 

BtfBBtBtBBSB** BBBW f^BBIB f9B BBfa, f^!J$BBB \ 

BBt BBBBTlfBS BpTBTO 

%*B (B^BBTB B^BB, B^BBTO 3#TBB> ^BBTB BfBBB;) BBBrBT 
BBBBBBi BBBtS^t l B^ Bf fa*%BfBBIB |R3°«II 
D. C. 

Jamali : — It is clearly evident that the bed (of blankets etc.) 
which is being spread at present, has not actually been Spread. 
We can, therefore, easily remark that all objects that are being 
prepared or that are under the process of preparation, cannot be 
said to have been actually prepared, hut those that haVe been 
already prepared could alone be said to have been prepared. 

The doctrine of Caliyamane calitam, Udlryamane udiritam 
etc. ” -explained in the Bhagavati Sutra 6 will therefore prove 
invalid. 13 (2308) 

There are other faults, also, in accepting “ Kriyarufiyam 
kritam ” — 

1 

14 Jasseha kajjamanam kayam ti teneha vijjamanassa i 
Karana kiriya pavanna taha ya bahudosapadivattX 2309. , 

JTBsrr bbt b I)?»IR3 0< >U 

*- 1 s 

14. Yasyeh kriyamanam kritamiti teneha vidyamanasya. - 

Karanakriya prapanna tatha ca hahudosa pratipattih 14 (2309)] 

Trans. 14 (He who accepts) that which is being done (-krn 
yamana ) has already been done ( krita ) ( shall' accept ) the pro- 
cess of accomplishment (in case) of an object - (Which) already 
exists,, and thus (will give rise to) numerous “faults. 2009. - 

" 6. Vide Bhagavati Sutra Anga V K hand a I Pataka I 

Satra I. , , - * > ‘ • 1 - 
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. §f ^reg^” r^qijq:, 

i%? ftspnMt m: i foran sfaistr i 

gut ^ sft ^Mnrcr ^f glqFif $<n 

IR3 o< ui 

D. C. One who accepts the principle of ‘kriyamanam kritam’ 
will accept Karana lriy& or the process of preparation in case 
of a vidyam&na object as web.- And this will involve a number 
ef difficulties 14 (2309) 

Because, 

aR^rmf * *Ksram i 

sifqr sfri fa 3>frf fag g g ii?hir^o|| 

15. Kayamiha na kajjamanam sabbhavao cirantana ghado vva l 
Ahava kayam pi klrai kirau niccam ya samattl 2310. 

[=£clfaf 5T fe;wn ^TtgifaFrTg M f^r I 

3TW fifPTfa fa^fa ■fagrTT far 5 } ^ g *r*nfa: ll?MR3?°H 

Kritamiha na kriy.amanam sadbhavaccirantana ghata iva I 
Athava kritamaph kriyate kriyatam nityam na ca samaptih 

15. (2310)] 

Trans. 15. That which has (already) been prepared (krita) 
could not be said as being prepared (kriyamana)on account 
of its being existent like a ghata (which is) prepared since 
long. Or ( if it* is said that) What has already been prepared 
(krita) is also prepared, let it be prepared ( for ever ) and 
there would be no end (of it) 2310. 

-• ?[*{-'('*, 1 % fspMToi # TT '•TWIF% JfftrfT I 

|g: i ssms l 

f^MT, $MtT- 

f^rira; iR3?°n 

* D. C. What is krita cannot be' said as kriyain&na . For, an 
object which is krita is always vidyamma like a ghata prepar- 
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ed since long. In spite of that, an object which is already Irita 
is also accomplished, it ought to be accomplished for ever and 
the process of accomplishment will never cease to operate 15 (231 0) 

And, 

m =3 wm i 

16. Kir iy a v e p hallam ti ya puvvamabhuyam ca dl 3 ae hontam | 

Disai diho ya jao kiriya kalo ghadainam 2311 )) 

fHter n^iR^??u 

16. Kriy&vaiphalyamiti ca purvamabhutam drisyate bhavat| 

DiKyate dirghasca yatah kriyakalo ghadainam 16 (2311) ] 

Trans. 16. If kviyamana is taken as lerita, the process 
( of accomplishment ) will *be useless. And that which did not 
exist before, will appear as comming into existence. Besides, 
on the other hand, the time of production of (the Objects 
like) ghaia etc. will appear long. 2311. 

=3 f5R*nnT W3fa«3%, 3ft 3Jlft 333^ 31 
fspqi 3*31 33333 3I3tf3, 33131% 333*3 
$3*31*133313. I 33t35-S? 3^ $3^, 3R3I3T ITOS3, 331 fo*f3- 
«333£, $3 =31*133*3% f%33I33I% 333*(, 33f f333*3t 33 I 

fsf>33m-133lf^3T $ 3*3, T333r3*3 133313 3133IT?3 3313 I 
33 =3 3*3SJ-ft*l3:, 3*313*313331*513. 313>J33ft33l3%3 3513 

335313313 3333 3*3t%331%, 3*31^ f%33I33$3%%f3 I fosf, 3JI3- 
*3f%33l333 33 3<l3§*333 5T3 331*1333 I 33WT33.3, 1 f3! 1 1 
3*313. 33f%333?3ll*33313131 313 33 f%3*bf3>313;i3t 3333 

? / 

D. 0. If Kriyamana is taken as Irita , there would be no 
utility of processes like grinding of clay, the rotating of wheel 
etc, for the production of ghat a, etc. Because, even, at. the time 
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when the process of production is going on, it is already taken 
for granted that ghaia has been produced. 

Secondly, the followers of the theory of “ Kriyam&mim 
Iritcim accept the Kwrya (which is a-vidyam&na ) as existing 
as it thus gives rise to seif contradiction. For, in such a case, a 
kzrya which was a-mdyamhv a before the time of production, 
appears as being produced. And hence, the theory of Kriyamana 
kritam is not correct. 

Thirdly, those who believe in ‘ Kriyamanam kritam ’ believe 
that the Karya is produced at the very beginning of the pro- 
cess of production. But it is not correct to believe like that. 
Because, the period of production of the objects like ghata etc. 
appears very long, 16. (2311) 

And, 

Jitter ftrar * fasri^n? ^if i 
Jiff <3# TOST rrtrlfwT 

17. Karatpbhe cciya disai na sivadaddhae dXsai tadantfc \ 

To nahi kiriyakalk juttam kajjam tadantammi. 2312. ' 

17. Narambha eva drisyate na sivadyaddhayana drisyate tadante I 
Tato nahi kriyakale yuktam karyam tadante. 17 (2312) ] 

Trans. 17. An object like yAata is not seen just in the 
beginning, nor is it seen at the time of (production of forms 
such as) ‘sivaka’ etc; (but) is seen only at the end of that, 
it is, therefore, not proper to accept the (existence of) <K^ r * 
ya during the period of its production, but only at the end 

(2312) 

&&T— ^ JRf ^I?t, 

W ml ? a# ” e(t^i^qn% qzrfcjfld irs i 
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agiJftagqRi^ i ^ g ^(k- 
g?fig wag , tRRfaq qreg dRifgfa g^si^g hr- 
SJR^gg I FR SHTfR^R! IR^RII 

D. C. An object like (//lata is not seen as existing just in 
the beginning of the process of its production nor does it appear 
at the time of production of its intermediate forms such as 
sivaka-sthara kosa and kusula-prior to the final form of ghata. 
It is seen only at the end of that long period of time which 
it takes during its process of production. 

It is therefore, not proper to accept the existence of an 
object either in the beginning of the process of its production 
or in the intermediate stages of proluction. A Karya is existent 
only at the end of the dlrgliakala or the long period of 
production 

This is the end of the arguments of Jamali. 17 (2312). 

The old monks refute these arguments as follows • — 

*PT ^Rr'TORRSTt *T I 

3Tf w srefa fa sfiaf aftrcs <Tt Rqfa^rm fa 

1 8. Therana may am nakayamabh&vao klrae khapuppham va I 
Aha va akayam pi kirai kirau to khaiavisanam pi (2313) 

pssrfatfWTT *TrT fatfa ^g^rfasr I 

smTSftrnrfa fa>*fa fa^Trrf rTfr: Rqfa^Rmfa II^IR^^II 

18. Sthaviranam matam nakrutamabhavatah. kriyate khapuspamiva i 
Athava ’ ’kritamapi kriyate kriyatam tatah kharavisanamapi 

18 (2313)] 

Trans. 18. It is the belief of sthaviras that what is not 
be produced on account of its being non-existent like a 
khapuspa. Ofa (if) an a-Rrita (unaccmplished) object is even 
made, let the horn of an ass, also, be made 2313. 

wnsw 
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5rcrf& ft ^4 ^nfrerq 

arcrereg;, 3fra>Rrf3<Tqg; I 3f«iif^n1r?nirwR forcl, fow gft 
^repurfq, ^rreratl'mv% ir3?3ii 


D. C. Sthaviras — An a-/ L nVa 'L’krxjn, like that of a ghuta is 
never clone because it is ti-vidynmUna, like kh&puspa,. Still, how- 
ever if an a-i-idy am ana, object is also produced, a non-existent 
object like kharavisana should also be made on account of its 
having the common element of a-lritatva. 18 (2323) 

Refuting the possibility of the fault of “nitya kritatva 7 
advanced by Jamali, the sthaviras continue *- 

^ ^ re ^fasTre fa? IR'UR^VII 

19. Niccakiriyai dosa nanu tulla asai katthataraga va I 
Puvvamabhuyam ca na te dlsai kim kharavissnam pi ? 2314 

[ faprfa’irfa^far ^3 ar^rfa *re?nreT 37 1 

^ ?r i$?r?r re rerfarretrfa ? ' 

i9. Nitya kriyadi dosa nanu tulya asati kastataraka va I 
Pc r varaabhc tam ca na tava drusyate kim kharavisanamapi ? 

19 (2314)] 

Trans. 19. The faults of nitya-kriya, etc are _ in fact, 
equally possible in (case of) a non-existent object also. 
Or say, they are more obstructive. And, (when) an object 
vyhich is not produced at all, is seen by you, why should 
not the horn of an ass also be seen by you? (2314) 

qri^qr:, reqrsqftFnnfH-reTO'^qfan:, srmfts- 

mv tpttj, w re*TT i f% 

? i Stre^-re^rer qr i ft ^31% qqfa mrorarc- 

57^ur ^on%qiaq q?iFr w “ sireRr $*, qr$ m, 


7, Vide verse 2310. 


[Vfida tomavavada ; 20: 

—j- 

15 P w I strepn^: 3 *d*n ^ f^rc; ^rra, 

<sl<H*ll«Hi^id I 5U *T ^ 'fiRWRF-lFWT^iWR Sfipf WPRfr, grf| 

525^ *sRll<jmft StmTH f% H srcmrfatTCU ? I 
m mftm ?&%* ^t, gfi fq>mt ir^?«h 

D. C. Sthaviras . — Possibility of the faults such as nitya 
kriyatva' (Continuous process of doing) Kriya-aparisamapiti (Im- 
perfection of the process of production ) and kriya-vaiphalyam 
( Futility of the process of production ), shown hy you 8 are 
not only equally possible, but all the more possible if you believe 
in the production of a non-existent object. In case of an existent 
object, it is possible that the Kriya or process of production may 
decrease comparatively owing to its taking another form. For 
example- when we say “ Do the sky ( i. e. keep the space ), 
“ Do the legs ” “ Do the back ” etc. the Kriya seems to slow 
down owing to its taking another form. This does not happen 
in case of an a-vidyamana object owing to its being non-existent 
like a 7<7jara-u’saija. 

Moreover, if an a-vidyamana Karya is produced dining the 
condition of Karana etc. in the beginning, then, instead of ghata 
why should kharavisana be not seen as being produced from the 
lump of earth? For, the quality of being non-existent is common 
with the khara-visana also. But this does not happen in reality. 
Your theory is not valid. (2314). 

In reply to the argument that the period of production of 
the objects like ghata etc. is long 9 , the sthaviras explain that- 

%% fafomncit <3Tf iflrcrf fi ^ itwfs ? ir°ir3?hii 

20. Paisamayauppannanam paropparavilakkhana subahunam i 
Dlho kiriyakalo jai disai kim ttha kumbhassa? 2315. 

[rrfoFW’Ttr’TvTRTT I 

jtjh fere j^rer ? irmr^ii 

8, Vide verse 2310. 9. Vide verse 2311. 
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20. Pratisamayotpannana'm parasparavilaksananam subahunard | 

Dirghah kriyakalo yadi drisyate kimatra kumbhasya ? 

(2315)]. 

-Trans. 20. If the period of the process of production of 
t he numerous ( karyas ) that possess mutually distinct chara- - 
cteristics (and) that are (being) produced at every moment, 
appears to be long, how is ghata affected (by that)? 2315. 

srzfMNhfaFTPcre irlr tRffJnrPT.* i st4 ^ i 

I q&tOTPT ^ ^ T^m%, 

?Rf IRMR^II 

D. G. Sthaviras : — If the period of production of the numer- 
ous Ka ryas such as sivaka, sthasa, hoia and 'k.uiula 10 etc. that 
are being prepared from time to time, is to be long, how is the 
period of production of ghata taken as long? According to you, 
the period of processes such as that of collecting earth, poun- 
ding it, and forming a lump etc. is the same. But it is not so. 
For, the production of ghata starts only at the last moment. 
It is, therefore, not proper to believe that the kriya-kala of gh ata 
is dirgha or long. 

Jamali — Why is ghata not seen at the production of other 
Karyas, which are produced just prior to that? (2315) 

The answer is *- 

^ ’TSrtvr i 

?r fr*rt dt rr^5i»r ? ir?ir3 W 

10. Various forms of earth before the actual form of ghata 
is produced. 
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21. Annarambhe annam kiha dlsau jaha ghado padarambhe i 
Sivakadao na kurnbho kiha disae so tadaddhae ? (2316) 

ftwsrrft r 5 ^: rr ^ rr^ren*? IRSIR^II 

21. Anyarambhe’nyat kathani drisyatam yatha arhatah. 

patarambhe I „ 

£ivakadayo na kumbhah katham drisyate sa tadaddhayam 1 

21(2816)] 

Trans. 21. Jusi as yAata (is not seen) in the beginning 
of (the production of) pata how could a different Kan/a be 
found at the time of the production of a (totally) different 
Karya? Sivaka etc. are not yAata. Hence how could yAata be 
found at (the time of) their production? 2316. 

l 3RWT ? I 

R fl I 3R[S 3R% &R 

f¥ i ffctqii^qtsfq r ^f^r, m g^i- 

\W\WA 

'll 

D. C. Just as a Karya like yAata is not seen at the time 
of the production of a Karya like pata, so also, a Karya" like 
ghata etc. is not seen at the time of production of- the Karyas 
like 3ivaka, etc. which are totally different from them 21 (2316). 

With regard to Jamali’s contention that a Karya is seen 
‘only at the end of the long range of “ Kriya-Kala 1 1 ”, the 
sthaviras’ explanation is this — 

5If ftR? rlf«r ^ h 

I “ , / ' l m 1 . 1 

22. Ante cciya araddho jai disai tammi ceya ko doso % \ 

r Akay am ya sampai’ gae kaha’klrau kaha yaessammi 2317. 

1 [3FR qRRSRt yfe €jr rIr; H 

grjR Rsrffr nft fWri ? (RRiR^lf 

U, Vide v 231^. 


I 1 
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22. Anta eVarabdho yadi drisyate tasminneva ko dosah ? 

Akritam va satnprati gate hatham kriyatam katham vais- 
yati? 22 (23X7)] 

Trans. 22. If a fcarya started at the end, appears at that 
time only what objection (is there) ? s ( For ) otherwise ( va ) 
how could ( that which ) is not produced at the present time, 
possibly have been produced in the past or in future? 2317 

?ft$T~R 3 s. 3 RT ftwiajlft qRsqf SRt qft qqq <fft 

I H ft ftVwRB “ ?RTlft | 

qqrg-am %wift ’ i qft =q q&TRfft>qr$ft h qsrqft# 

wpt qqr *RrsftsfRt =q ftrqisrft qw wq q>t 4 

? i-r qwfkftw& i qqift-qftfa-qftwfiqwwt qw- 

qnftst, I ara: q;q ftWTrt qqq 

•wft? i qwft ftttqftrq Wtwrft i qft t fqwffiqqft h 
% qft fqfaift ? i ftjqrfqqq ?ft i ar^q;, q?w7 
ftWRn 1 qqsrftsft =q qtfqtwqtfqwqrojqr ft;qR*qft 

URift qqqfwftfi ^nq;, i%w<qriqqt , n3;i aw RJtftqqq: fWn<n- 
$1$:, q t iwniii# tiqqfft, ^qq: wq- 

foq% q 1 tqRRqOwRt l q?tqftq qgsqtsfa ft> qqq; qqq 

ftjqqi i%q% m qqft ? i qft ftsqqi, qft q;q #s?qq 

qq% aftwq f qikc ? I q ft qrftt ^^f^qiqf qqftt -?fc:qgq- 

3rw% i ftst, “fVrfRq qnq qqft, q 3 ?ft fwr 

jR3qqqqf?q%fq?ft3: ft^ft qftqiftq qqft l qqq qrcwqqqw- 
ftft jRqapftftito: l 'aw ftjqmw^i qjrqgqtiqq fw*3qq«ft, 
qft qqiftqaqff«Tqi fq< 4 q>? qqftft 'iwqq-fasfaqiq-qqsRftq- 
^rnri^wq: 1 swt q q>qsq 3g#Rft qq:-qqwftftqi3SW3, 

1 q %qq; 1 qwq; ftqr^w qq qq$fy q 

^qq^Rq IR^'SII 

i), 0, There is -no diarm if a ghaia which is being produ- 
ced at the final moment, is believed to have appeared ‘only at 
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that time. Here if it is believed that a Karya is not produced 
during the process of its production at the present time, it could 
neither have been produced at any time in the past nor at any 
time in future. For, the kriya-kala of the pas r t or future is either 
perished or unproduced as the case * may he. It is therefore, 
a-vidyamma like the hoin of an ass. This shows that what is 
being done (Kriyamana) has alone been done ( knVa ). For if 
Kriyamana is not krzVa, where is it done % 

Again, it is not proper to assert that Karya is produced 
after the Kriya is over. In spite of the absence of Krz’ya, if the 
production of a Karya is accepted, the Karya should haye as 
well been produced before the beginning of Kriya, since there is 
Kriyabhava at that time also. 

The present tense is known as Knyamana-Ka/u and the 
period following it, is Kritn-Kala or say Karya-KaZa. If you 
say here that a Karya which was undone ( till now ) has been 
done but that which has already been done is not done, we ask 
you this question:- Is the Karya produced with or without the 
help of kr?y a ? If it is produced with the help of kn’ya, how 
could Krzya and Karya take place at different times ? By 
putting a cut into the Khdira tree, a p a£asa tree is never cut off. 


It is also not true to say that Karya takes place after the 
Kriya is over, and is not actually produced in presence of Kn’ya, 
For, by saying so, Kn'ya will prove to be an obstruction rather 
than an instrument in the accomplishment of Karya and this 
will give rise to a number of self-contradictions. 

Lastly, if it is held that Karya is produced without the 
help of Kriya, the trouble undergone by a potter desirous of 
ghata, by way of bringing earth, pounding it, moulding it into 
a lump, placing the lump on the wheel and moving the wheel 
in a circle, would 'entirely turn futile. Following your ideology, 
one oan say that those desirous of Final Emancipation, should 
not perform penances or observe self-control etc 12 . 

- ■ ■ . . — ■■ - — — — c — 

12. The sentences of VMa such as 
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Because, according to you, the attainment ’ of Moksa should 
follow without any Kriya. But it does not happen so. So, Karya 
comes into being during the process of production, and not after 
the process is over. 

Jamali. — Right from the time of collecting earth to the 
time of its transformation into the form of ghata, the whole 
period is the time of production of ghata. The kriya-kala of 
ghata is therefore dirgha, according to me. It is not correct to 
say that a Karya is produced just from the time when the 
process of production has been started. 

The sthaviras reply as follows : — 

^rqra ir^ir3?cii 

23. Paisamaya kajja kodi niravekkho ghadagayahilaso si i 
Pai samaya kajja kalam thulamai ! ghadammi laesi 2318. 

’ IR^lR^cii 

, 23. Prati samaya karya koti nirapekso ghata gatabhikso’ si I 
Prati samaya karya .kalam sthtilamate 1 ghat^e lagayasi 

23 (2318)]. 

, Trans. 23. Ignoring the numerous Karyas ( which are 
being ) produced from time to time, you have been desirous 
^of' ghata. (And hence) O dull-witted (Jamah) I You are con- 
fusing the period (of production) of the Karyas (produced) 
from time to time with (that of) ghata 2318. 

i pn i wn? <r#r 

J1VTPRRI I 3RN 

U&FU and jjvq-; 5 ^ ^OTT, ^ 

qp^T srfpJTT etc. 
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wrm'r wrtV‘ ^rra- 

m:, srgt firswgvTCte? g^riviRPT!, U/MwRra qq 
N^pifofi^rapt* ni%: i ar^-Hs Jtrawi' sprite wm- 
wi h t%w-p-TRMPftT$H 

&r win i rwj , t%g %r$tf^rwfa, mft 3 
sntwiw^H sswPiNTm wft w^iRprg spftfa, 

m vmwwmr 

^KTRRr^ OTI%, m ^TSnT RT JfRfHWT ^R-ira |t% IR3WI 

D. C. 


Stlmviras . — A series of different Kitty as arc produced from 
time to time during the process of production. But, you being 
desiious of glmta alone, do not look to these Karyas and give 
importance to ghat a only. AU the while during the process of 
production, you think that " ghati will be produced here.” 

Since, 0 dull-witted Jamaii, you do not apprehend the time 
during which the intermediate forms of ghafca are prepared, you 
are confusing the full leugh of time (during .which different 
Karyas arc produced) with the period of production of ghata 
and therefore, you assert that u This whole period of time is 
the period of production of ghata alone. ” But your assertion 
is totally false, as the period of production of ghata is 
only a part of the whole period of the process of production. 
Jamaii : — The whole series of Karyas produced from time to time 
is not seen but the Karyas like iivala and sihasa alone are seen. 


Sthaviras : — Karyas like iivala etc. are sth-bla but those 
that are produced from time to time are saksma which could not 
be apprehended by a sthulamaii (dull-witted) like you. The 
cormizance of ananla Siddha Kevali ( who has attained Absolute 
Perception) alone can recognize these s^ksma Karyas . 

It should also be noted that the various Jn&nas that app- 
rehend these Karyas are themselves produced at various times 
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and therefore they are also Ka ryas. Hence, the theory that a 
series of Kan/as is produced from time to tima, is valid and 
proper. 23 (2318). 

Jamali says • — 

srrairnT far ^ n frfiir % ir»iu wii 

24. Ko caramasamayaniyamo padhame cciya to na ldrae 
kajjam % \ 

Nfikaranam ti kajjam tarn cevam tammi se samaye 2319. 

[ <?R fTcTt R FJRq; ? 1 

mwT’nfarFr *;r$ ?r^ m?ir?rTPT tRttiR^u" 

24. Kascaramasamayaniyamah prathama eva tato na kriyate 
Karyam ? 

Nakaranamiti karyam tadeva tasminstasya samaye 24 (2319)] 

Trans. 24. If “the Kriya Kala is not taken as long” 
what is the utility of the rule of the final instant? (In that 
case) why is Karya not done in the first instant (only)? 
(The answer is) Since Karya (cannot exist) without Karana, 
that (i. e. the final moment) itself is its ( ghatasya ) Karana 
at that time. ” 2319. 

grofofi >m, trfl 

^ w i ** f*> spwwt ^ 

i ftm* *:r m i 

ggmm *pft R* 

am: 2 1 f? ^-wi 

vn*:, aj^T-s^^i^rf r* # at* 

am ^ ir^ii 

d. c. 

.Tamali :-If you do not believe that the Knya-Ka/'a of ghata 
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is dirgha, why, should you make the rule that 'ghata is 
ced only at the last moment and not at the first 1 




produ- , 


Sthaviras : — Ka rya cannot exist without Karina. ' Wherever 
there is no karana there is no katya also. The karatia in case 
of ka?yas like glia ta etc. is always found in the final instant'aftd 
not in the first one. The ksrya, therefore, does not come' into 
being in the first moment. The proposition that the production 
of kfirya takes place at the end is justified in this way. 24(2319) 


Summarising the arguments, 


'fwsmiui fvTti^or ^ g ’srnfom- 1 


25. Teneha kajjaxnsnam niyamena kayam kayam fu bhuya-' 
nijjam. i ' 

Kimcidiha kajjamanam uvarayakiriyam ca hujja hi (2320) 

[^f fV.^Tn’JT $rr fsr 3 i 

faqW'JTlWrfa’j ■sr -*T^ IRMR^«II 

25, Teneha kriyamanam niyamena kritam kritam tu bhajaniyani i 
Kimcidiha kriyamanamuparatakriyam ca bhavet 25 (2320)] 

Trans. 25. That is why l^rsyawana is ( said to be ) Itf&a 
as a rule; while kreVa is alternately (so). Here some of it 
may be (described) as being done, while some would have 
the process stopped. 2320. 

ftnir* *r| fg ^ j 

foqwwww ift Ofrwgjt 3^ 

. IRVWi 

I>, C. On account of the reasons stated above, the Karya 
which is being done at present, should certainly be called as . 
krita. But that which has already been done, should he taken 
so only alternately. For, in that ease/ some of the Work which 
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is ’done, could be said^to. have -been done at- the time of 1 its 
process of being done, nvhile the rest- ,of the work *as / im the 
case t of -ghat>a ; which* is -taken down, from the cakra~ etc.- could 
not be taken as iKriyamaija on account of its process of produ- 
ction being ’ already j ceased. 25 (2320).- - . 

Now, applying all the views of - Sthaviras ; tp , the case of 
bed, Jamali argues : — , - - - ~ , _ , 

5T ate «r 5Tc«T 3Tc«r \ ' ‘ ' 

- 

26. Jam jatthamabhodese atthuvvai jattha jattha samayammi I 
Tam tattha tatthamtthuyamatthuvvantam pi tarn ceva (2321) 

[trf rr-sr jnrl^r sfrrcrft’T?* trsr i 

?ra mt rT3rr?fftofin?rft^*TpimfT ir$ir^?ii 

' j _ • ' 

26/ Yad yatra nabhodeda astiryate yatra yatra samaye i 

Tat tatra tatrastirnamastiryamaijamapi tadeva- 26 (2321) ] ' 

> 

Trans. 26. That which is spread in whatever space at 
whatever time, is ( said' to have been ) spread and is also 
(said to be under the process of) being spread at that tim£ 
and in that space. 2321. 

w&- 

f? i “ emrnfw?;” 

sgsrfsi?; <sr, 

Jtprrft I =? &wi 

^ i fofit f| *&'• 

^ ^ ^ RRWRlf 3^. fOW^-faSl 
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i- frrirr <ni% i 

<u jRg?r. rivn^sfa jirrr^ gfisfa #rft$pm*q%. 
tf^nrer: siRtwnn^Mt, for ^ v% ^ 

^ ra^sra # < 3 #wto rnsfoifo irvUh 

L 

D. C. When a particular bed is spread on a particular 
place at a particular time, it is said to have been spread at that 
time and place to a particular extent, and is also said to be 
under the process of being spread. That is to say, while some 
part of the bed has already been spread, another part is being 
spread. So, it is pointless to say that the whcle bed has been 
spread. And, the theory of “ Kriyamaijam kritam ” preached by 
Sramana Bhagavan Mahavira seems wrong to me. 

Sthaviras : — O Jamali ! You have not been able to grasp the 
real purport, of the Bhagavan’s doctrines and that is why it 
seems wrong to you. The words of Bhagav&n are 
sarvanayatmaka 1 3 and hence it is possible to believe from the 
point of view of vyavaliara 14 that kriyamana is not krita. But 
according to niicaya nay a , 1 8 sutras like u calamane calite” are 
preached and from this point of view, axioms like kriyamanam 
kritam ” and “ samstlryamanam satpstirnam ” are justified. 

It should be carefully noted that the production of ghata 
does not start from the very first moment, but since Kriya-kala 
( period of production ) and nistha-kala ( period of completion ) 
are the same, different karyas are produced at different times 
and each one of them is completed at the same time" 
when it has started being produced. Other wise, the faults 

mentioned before, r would certainly arise. Taking the case of 
bed, we can say that the bed itself is not being spread 
in the beginning, but its different parts are spread one after the 
other. Each one of those parts is being spread at one moment 
as has also been spread at the same .moment according to our 
theory “ Kriyamanam kritam,” The bed, as a whole, is said 1 to - 

13. Containing all the points of view. 14. Practical point 
of view, 15. Definite view-point. 
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hare beerf spread only at the final moment, for, then and then 
only, the work of spreading is completely finished. So, it is 
perfectly true to assert that “ What is being spread is already 
spread/’ 26 (2321) 

Moreover, ' 

morfa to® 3tj, f% rnsr ? irv9h=^»ru 

27. Bahuvatthattarana vibhinnadesakiriyaikajjakodinam i 
Manijasi diham kaiam jai, satptharassa kim tassa ? (2322) 

TRW efts* TO® Tjfe, RfrTR?tr ^ ? IROIR^II 

27. Bahuvastrastarana vibhinna de^a kriyfidi karyakotinain | 
Manyase dirgham kaiam yadi, sa^starasya kim tasya ? 

27. (2322) ] 

Trans. 27. If you think that the period ( of production ) 
of the series of Karyas such as that of spreading many cloth- 
coverings at various places etc. is long, how is the bed 
( as a whole ) concerned by that ? 2223. 

#et— R e m? Tim 

TOfrTO 511^3 TO! HTORTOTOTOq fTOITTOn*.? 

imsjmror I ftfam ^ tow m to favm ftfa- 

wt ftfaj&trfw qf qR-7STRRDiff torto to $ft- 

|t% TOTO3THT- 

Mt i I qroror ^ 

vTOTfrqftfir ir Wli 

D. O. 

Sthaviras : — If you take the period of production of the 
Karyas such as that of spreading a number of blankets, cloth- 
coverings etc. to be long, it does not follow at all that the 
period of production of the bed, as a whole, should also be long. 
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Jamali: — According to you, various Varyas take place in 
the beginning, while the actual bed is begun being spread only 
at the last moment and it is finished also at that moment 
according it you. Now, if the 2arya-Ma and niitha-kala are 
the same, what makes me apprehend the XTiya-XaZa of the bed 
as dirgha? 27 (2322). 

Sthaviras reply — 

’Tfswqrasaw ?k 4 ar ? iiuir^ii 

28. Pai samaya kajja kodl vimuho satptharayahihikayakajjo \ 
Pai samaya kajja kalam katham samtharamhii laesi?(23l3) 

28. Prati samaya karya koti vimukhah samstarakadhikrita 

karyah \ 

Pratisamaya karyakalam katham satpstarake lagayasi ? 

(2323) ] 

Trans. 28. Being mainly careful of ( the preparation of ) 
bed and indifferent to ( the production of ) numerous KSryas 
(that are produced) from time to time, why do you confuse 
the period ( of production ) of the K^ryas produced from 
time to time, with that of the bed ? 2323. 

w-fr, iprc *fecn#>nfafii srcp wf *r^rat tfwrc • 

What happened when Jamal! was thus addressed with argu- 
ments \ 

sf gatrTir ^ vjTTf I 

rTT^ ^ ^r«r^qmiTr T^T ^ 
ppr^^UTr xk rXTTfk ^TjT^OTFl 

rHT ’Wf lR°P^KII 
ft fft *T rHTFf 1 

•rgj ^ir th n^?iR3^li 
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z 3 Tf f^fiPTsirFnr z hw i 

9kt% pprflrnnsft sfiftn k Tisr l ii^ir^w 

2- 9. So Uj jus uy anay amay am, amurfanto na padivajjae jahe |t 

Tahe samara kei uvasampagga' Jigam eeva (2324) 

3- 0. Piyadatnsana vi paiijo’nuragao' tammayam ciya pavannal 

Dhard^vahiyagaijidaddhavatthadesa tayam btranai (2325) 

3-1. Savaya samghadi me tumae dadtfha tti so vi ya tamaha I 1 
Nauu tujjha dajjhamarjam daddham ti mao na siddhanto (23 26) 

32, Daddham na dajjhamagam jai vigae’ i)agae va ka sankaj 
Kale tayabhavao samghadi kammi te daddha? (2327) 

* zrfhvztk ’TT'TrT I 

rm^sro’im ^sc^THTar ir^ir^vi* 

nrq:^25T^rf^ n;<rar i 

*$t <« n vniifk iR°iR^it 

?rm J ft HtsfV h rrnw^ i 

*3 ^srfftfft Heft h H3?lRWl» 

h hwr nfe fft»rfts;n»Tft zr wr i 

HHT# 3RHT ? IRHR^If 

29. Sa Rijusutranayamatamajanan na pratipadyate yavat \ 

Tavat dramatjah ke’pyupasampanna Jinameva (2324) 

30. Priyadar^anapi patyuranuragatastanmateva prapanna I 
Dhankopahit&gni dagdha vastra de3a tam bhanati (2325) 

• 31. ^ravakal samghati me tvaya dagdheti so T pi ea tam&ha I 

Nanu tava dahyamanam dagdhamiti mato na siddhantah (2326) 

32. Dagdham na -dahyamanam yadi vigate* nagate va ka Marika I 
Kale tadabhavat samghati kasminste dagdha ? (2327) ] 

Trans. 29-30-31-32. Being ignorant of the Rijusatra 16 
point of view, when he does not accept ( the principle of 

16. According to the Naya theories of the Jainas, there are 
seven points of view for the comprehension of an object, Rijusu- 


NihnftTav&la, 





kriyamaijam krifatn) several -of the ;monks returned to -the 
Tlrthankara. , 

- », . ^ ‘ iv« f r • : . 

Priyadar&ma 1 7 -along with others, follows ' his doctrine on 

account of her love for him, , - - 

r- 'i i< t r ' , u { , ; 

When she gets a border -of her garment burnt by ( a spark 

of) fire thrown by Dhanka, she says “ O dravaka ! you lm\e 
burnt my garment; ”* He replies Yon do not believe in ( the 
principle of)’daky(Lm9,n&:dagdh&. . 

Thus, when a burning (object) is not { said to have ) burnt, 
how eould you suspect, that your garment is burnt in past "or 
future on account of its being absent (then) ? (2324-2327). 

*rmr trails 

I “ftwnn ft fa” srre-^# 

— £ 1 1 — — — — — — 

tra Naya is one of them. The seven nayas could be briefly ex- 
plained as follows : — 

(1) , Naigama Naya-enables the combined comprehension of 

samimya and viiesn. 

(2) Sangraha Naya offers only a samanya or general outlook. 

(3) Vyavahara Naya gives only a visesa or practical point of view. 

(4) Rijusutra Naya means a direct or straight-forward outlook 
of an object in its present condition. Prom this view-point, 
'an object is directly perceived in its present condition. 

(5) ^abda Naya recognizes an object only on etymological strength. 

(6) Samabhirodha Naya explains numerous interpretations of 
the same word by virtue of different pary&yas. 

(7) Evambhuta Naya explains the meaning of a word by means 
of vyutpatti or derivation. 

It should he' noted that the first four, nayas arc /mtfar/fia* 
gr&h\, while .the remaining ,are &nbd&rthagrzihL 

17,' Accordihg to Bhasyaksra, Priyad arcana, Jycstha, Stv 
dar^ana” and Anavadyangi are the different names of Jamali b uife. 

( For more details Video Foot Note 4. ) 
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<ren ?rni sas^.i ggr =q 

ita^ro *15” ?fe i “ ’’-Jcrr'sqrcq'Utfi i%rerar 

stm^ 3 #n qtsfsreft ^tr *rpn:*n 

sftq%nfe?pqq^ii n sf mft i stsft m 

ant vmnsb-HS 

W 51 ^I%f % 5q^r^r, Ffat fora 3^R%, 3Rm% WF sqfoffo 
stdarara# m gfi ^raraifforai, <ra*nwu so^rai foreig^- 
smis^qraTfo^: i srat 3&raTs#iTS5mra358ir q >R Efo * 3 fa- 
Sto«Rsn^ q#ra q»i% anft I I <ra wr ' '^ 535 ^? 

4 1 

D. C. Rijusutra Naya is characterised by ni^eaya naya and 
it helps 11 s to comprehend an object clearly as it happens to be 
at present. 

Priyadarsana is also the name of Jamali’s wife in addition 
to Sudarsana which has already been referred to aboTe. 

In reply to her querry, as to why Dhanka burnt her gar- 
ment, Dhanka asserts that “ dahyamana is not d&gdha ” according 
to the Bahurata school of thought. 

So, according to your theory, your garment which is d&hya- 
mansL or burning at present, could not be said to have been burnt. 
Nor should you take it to hare been burnt in past or future. 
For, in the past as well as in future, the process of burning 
would be absent. Then, at what time did I burn your garment, 
O respectable lady ? (2324-2327). 

3ff3T 7 srSjPPTPii qt f fofoiwrcftg f 

fof**ns**n^ M *r 1 ii^ir^cii . 

7 ) * 1 -r 

33. Ahara na dajjh&manam daddham dahajdiiyasamattie I, 

Kiriya’bhaye daddham jai daddham kim na telukkam ?'(2328) 
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[anmr * ^Tff^’TREnTfsrT n ,: 

f%ms*TT^ ^ ^rfa[ fi 5T II^IR^I 

33. Athava na daily ainanam dagdkam dakakriyasamap'tau I 
Kriya’bhave dagdkam yadi dagdkam kim na trailokyam. 

(2328) ] 

Trans. 33. Or, (if you say that) a burning object is 
is burnt at the end of the process of burning, if it is burnt 
in absence of the process ( of burning ), why is the Universe 
not burnt ? 2328. 


^ Ssfcpnift f% 

w # a'4r t^sN ir^ii 

D. C. If yoix argue that “an object which is being burnt, is 
not burnt now, but it is burnt only when the process of burning 
has ceased, that is not proper. For, if it burns in absence of cfflia- 
7m?/a, why should not the whole Universe be taken as burnt on 
account of the absence of daha-kriya common therein ? 33 (2328) 

g^Rg*T* HT*TTTT3Tii I 

^rsrm ^si * jpsr re IUvir^ii 


31. Ujjusuyanayamayad Vlra-jmmdavayauavalambinam I 

Jujjejja dajjhamanam daddham vottum na tujjha tti (2329) 

[ ^s^rowTr?; i 

^WfTRr ^4 ^ JT rrlrffr inviR^^n 

31. Rij usetranay amatad Vira-jinendravacanavalambinam | 

Yujyate dahyamanam dagdham vaktum na taveti. (2329) ] 

Trans 34. The followers of the great Tirthankara «^ra- 
mana Bhagavan Mahavira, are fit to say, that dahyamana is 
dagdha from the point of view of Rijusutra system But you 
cannot say so. 2329. 
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ir^ii 

Because, 

*r*r? fa fa ^fasrrfar^rfa? ?55wnRg i 
ft frfair ^frwrot fa ?fa?r rTr^f^ 1RHIR330H 

35. Samae samae jojo jojo deso’ganibhavamei dajjhamanassa | 
Tam tammi dajjhamanam daddham pi tameva tattheva (2330) 

[^nfa ^nfa fa fa ^fafar<mfafa i&mmu \ 

rrft fmg^ g p s wR 5 TW*rfa ft#? n^iR^oii 

35. Samaye samaye yo yo de^o’gnibhavameti dahyamanasya \ 
Tat tasmiu dahyamanam dagdhamapi tadeva tatraiva (2330) ] 

Trans. 35. According to Rijusutra naya, whatever part 
of the burning (object) is being burnt at whatever time, is 
said to have been burnt. Hence that which is burnt in it, is 
said to have been burnt there and at that moment only. 2330. 

fa fa WP? HfasfjpfnfaffT- 

^3 ffafR frfa 3-fRR njwfa fror 
ffar ^3 nfa I arfa ssrcrfaq i faircfasft 
3fa fanfa % “ ^fa, ff^ fanfa ?jfa- 

’PRRfatft ir33°h 

D. G. From the point of view of the Rijusutra system, an 
object is comprehended only in its present condition. So, when 
a particular part, say, thread of the garment is burning at a 
particular time, it is said to have burnt actually. Dahymma is 
said as dagdha in this' sense. When only a part of your garment 
is burnt, you say that your garment is burnt, and thus you 
take the part of the garment as the ( whole ) garment itself. 

We can therefore, say that — 

fatfan g faf ^rfafasr 1 

rafafaf r fwrfa ii^irmui 
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36. Niyamena dajjhamanam daddham daddham tu hoi bhaya- 
nijjam | 

Kimcidiha dajjhamanamuvarayadaham ca hujja hi (2331) 

[Brofrr ^trnr 5 -*raf?r i 

36. Niyamena dahyamanam dagdham dagdham tu bhavati 
bhajaniyam i 

Kimcidiha dahyamanamuparatadaham ca bhavet (2331)] 

Trans. 36. As a rule, dahyam&ia is dagdha. But a dagdha 
is said to have been burnt ( only ) alternately. ( Because ) 
here, some ( part ) is (actually ) burning while some is 

(actually) void of (the process of) burning. 2331. 

\ 

k 

°*n*5*n JngxingHftJi ir33?ii 

This has already been explained before 18 . 

Thus explained by Dhanka- 

■ , , , «- T >y ... r , . »V f CS . . .VT T.n.-rrh 4-4- I 

^tpji *ptt Bt’jtsrtt# lU'SRWH 

37. Icchamo sambohanamajjo 1 Piyadaipsanadao Dhankam \ 
Yottum Janialimekkam mottiina gaya Jinasagasam 2332. 

XrfZT srmf^fc Itt^t »rm lU'siRS^H 

37. Icchauiah sambodhanamarya 1 Priyadarsanadayo Dhankam l 
Uktva Jamaliinekam muktva gata Jina-saka^am (2332) ] 

Trans 37. Priyadar^ana and others said ( apologetically ) 
“O Revered Sir, we follow your advice” and leaving Jamali 
alone, (they) went to the Tirthankara. 2332 

End of the Discussion with the First Nihnava. 


18. Yide verse 2320. 
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Discussion with the Second Nihnava. 


cm f^rStoT sttuto i 

eft ii^cir^ii 


srmrrt irnfe^r ^ rfte»j% *r i 

3n¥r^=7T srtrft firerrhft n^iR33Vii 


38. Solasavasani taya Jinena uppadiyassa nanassa I 

Jxvapaesiyaditthi to Usabhapurk samuppanna (2333) 


39. Rayagihe Gunasilae Vasu caudasapuvvi Tisagutte ya | 
Amalakappa nayari Mittasiri kura-piudai (2334) 

[ H?: f^^^TcTifVcTW I 

^rTSTT II^IR^H 

SfmFRF'Tf swft f*T5T«flr: II^IR^SII 


38. Soda^avai’sani-tada Jmenotpaditasya jnanasya i 

Jlvapradesikadrististata Risabhapure samutpanna (2333) 

&9. Rajagrihe Gunasilake Vasuscaturda^apfirvi Tisyagupta^ca | 
Amalakalpa nagarl Mitrasrih kara-sikthadina (2334) ] 


Trans. 38-39. When sixteen years (had passed) since 
the Tirthankara had attained the - Absolute Perception, the 
theory- of Jivaprade&kas came into existence in pisabhapura. 
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* 

Tisyagupta ( the pupil of ) caturdasapurvl Vasu of the Gujiar 
silaka caitya in (the city of) Rajagriha (was convinced* ), by 
Mjtra^ri in the city* of Amalakaipa, by (offering him.) lumps 
of boiled rice etc. (2333-2334), 

I 1 1 

^rtTR 3fRPTt: *PTRqr:, qqr =q fa«rgflt qm fawn i 
s =q m qmPTOFwftqRt qs?qmoigf fqfqjmr- 

'nRts*ip;:qft|ijt qqqi *ra: i qq 

?nq%<q Rftftfaq sm: IP333 

D. C. Sixteen years had passed since the Tirthankara 
( Iranian a Bhagavan Mahay ir a ) had attained Kevala Jnana, 

1. Like his predecessors, ^ramana Bhagavan Mahavira also 
had got his preachings composed in books. His Ganadharas or 
principal pupils arranged his preachings in twelve Angas. Of 
these twelve Angas, the twelfth Anga waa divided into fourteen 
Purvas. Both the sects of the Jainas-the Svetambaras as well as 
Digambaras-accept these Purvas as the oldest Sacred Works of 
the Jaina Canon. 

The tradition of the Svetambaras about these Purvas is 
thjs : — The fourteen Purvas had been incorpotated in the Twelfth 
Anga (the Dristivada) which was lost before 1000 A. V But 
a detailed Table of its contents and consequently of the Purvas 
has survived in the Fourth Anga-the Samavayanga and in the 
Nandi Sutra. (Vide Weber. Indisch Studien XVI p. 341 ). 

i _ 

We are further told by the tradition’ that Sthavira Ary a 
Janibu SwamI was the last Kevali and Sthavira Sthulabhadraji 
was the last iruta- kevali' who knew all the twelve Angas along 
with the fourteen Purvas .with their meanings and explanations 
of intricate subjects in his memory. 
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r43. 

There was a preceptor named Vasusnri in the Gunasilaka eaitya 
of Pajagriha. He was well-versed, in all the fourteen Ptirvas. He 
had a pupil named Tisyagupta. During the course of his study 
of the Purvas, Tisyagupta was once overcome by vanity, as 
a result of which, he left the eaitya and came to the city of Ama^ 
lakalpa. There, he was convinced ( of the validity of the Ac ary a’ & 
view ) by a Sravaka named MitrasrX who offered him lumps of 
boiled rice etc. 38-3*9 (2333-2334). 

The whole story is told in details as follows; — 

iivmr^u 

40. Ayappavayapuvvam ahijjamanassa Tisaguttassa i 

Nayamayamayagamagas&a ditthimoho samuppanno (2335) 

[ an? i 
jRnTfrrrsn^fit ^^rsrt n»o|R^i» 

40. Atmapravadapurvamadhiyanasya Tisyaguptasya \ 

N ay amatamajanato dristimohah sainutpannab (2335) J 

Trans. 40. While studying a Purva named Atma-pravada 
( Ayappavaya ) 2 3 4 Tisyagupta not knowing the (real purport of ) 
a particular school of thought, was disillusioned. 2335. 

2. Atma-pravada (Ayappavaya) is one of fourteen Parras 
incorporated in the Purvagata section of Dristivada. 

Parikrama, Sutra, Anuyoga, Purvagata and Culika are the 
five sections of Dristivada. 

Purvagata forms the most important part of Dristivada, on 
account of its containing the following fourteen Purvas viz : — 

1. ptpada purva (Uppaya-purva). 

2. Agrayanlya-purva (Aggeanatha-puvva) 

3. Viryapravada-purva (Viriyappavaya puvva) 

4. Atthinastipparayapuvva (Astinastipravada purva) 
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ftw-«o sircwfRFrow fftqgHwq gjrraiq^: 

spnqrsreqw-" «ft 41 ! 4ftqqft 4ft fa ere# fon ? i % 
?q| »tr% i <ft ft, fti% *mr gg, #%sn sfanmr ftt ! 4ftq*fat 
4ft fa q^rft faqr i i ft nn| h%, qqqqqft ft 4 4ft ft 4ft 
fa q^tfa faqr, % %4 s%4 ? I 4 q*fa3i qftgft ftqTqniqq;- 
*1# 4ft 4ft fa q^rft faqr, % 14 3ft4” |ft i (qft wr; ? 
4ftftft 4ftr ftq q^sq ^ ? 1 ft spraft qqft 1 qq ft, ;rft 
qrc^ gv, ftftqr:, 3jq?ftqf wft ? qftqjgr 4ft sfa qqiyft 
^TR[ ? I ft 3rqqft Wb, ^ftftftsft ftft ft 4ft jft gTfisq 
*qft; 1 3iq %qftq ? 1 qwg; ^r: qft^ft ftqiqRRftrqfat 4tft 
4ft gft grRsq sprn^ 4ftftr) l sfg qfarqqmftqFrcq '‘qvsqjft 
qqfagftq qqg , q 3 qqqqRT^” ^ftqqqRftfasqg^q fasqj- 
fttgqi?; teg4q?q ft It ftqqfo: 4^iq ?r% ir^ii 

D. C. During his study of a Parva, named Ayappavaya, 
Tisyagupta came across the following conversation :- 

“ O Lord, could one portion of a living being be called 
Jiva ? 

“ No, that is not th6 correct view ” 

“ Then, O Lord ] could the two, three, ten or many portions 
of a living being be called Jiva 1 

5. Jnanapravada pftrva (Naiiappavaya puvva) 

6. Satya pravada purva (Saccappavaya puvva) 

7. Atmapravada p^rva (Ayappavaya puvva) 

8. Karmapravada porva (Kammappavaya puvva) 

9. Pratyakhyana pradada pflrva (Paceakkhanappavaya puvva) 

10. Vidyapravadapurva (Vijjsppavaya puvva) 

11. Avandhya ptirvu (Avanjjha puvva) 

12. Pranavada parva (Paiiavaya puvva) 

13. Kriya visala purva (Kiriya visala puvva) 

14. Lokabindu sara (Logabindu sara) 
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■AS: 


“ No, tbat. is not the coirect view. A Jiving Teing even one 
portion less, cannot be said to be Jiva. It could be called Jiva 
only if it is complete (in form) like Loka and Akasa. ” 


Tisyagupta did not know that this statement was true only 
from one point of view, and not from all points of view. He, 
therefore, misinterpreted the above-mentioned a/a paka and formed 
a wrongly-based theory as a result of that. 40 (233a) 

His theory is explained thus * — 

<7*Tn?3rir sftqt ^ fa i 

3T frt ^ ^ ^ q-qr4f far mw^u 

41. Egadao paesa no Jivo no paesahino vi 1 

Jam to sa jena punno sa eva Jivo paeso tti (2336) 

[rr^rtnr: ifasrr 4r jfaqr$:ftsfa I 

rTrT! H ^ 3ffa: sfast ffa 


41. Ekadayah pradesa no Jivo no prade&thino’pi t 

Yat tatah sa yena ptirijah sa eva Jivah pradesa iti (2336)] 


Trans. 41. One or more parts ( of a living being) cannot 
be said as Jiva. That which lacks ( some ) part, is also not 
(Jiva). So, that (part) by which it becomes complete (in 
form ), is alone called Jiva 2336 


w. vwibfFTy: h qqfsr, qn # ! 

sftqq'RT ^Rnc5rq% ; qq qrq&qrfa jfasR ^ will q 

qqfq, 3#qr®iq% faqiffarqi^ i qqrqpn?; %qrfq =qwr^R 
*t #r: qft'j'infoqq q qq sftqf q tra jfaw qqqunmq 
qnrFrrfqfa i qq i%rfqq%>rnfqfq iR3?5)i 


D, C, Since the above-mentioned alapaka does not admit 
of one or more pradeias of a living being to be Jiva and since 
it does not allow a living being lacking in some part or the 
other, to be called as Jiva, we are led to believe that the last 
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pradesa should alone he called Jiva, because it makes the whole 
being complete in form. 

Tisyagupta misinterprets the alapaka in this way and gets 
himself confused. 41 (2336). 

Then, 

rTcqft-JTTOt f%tr ^fTTfrnT’TTOt ? IIVRIR^V9|| 

42. Guruna’bhihio jai te padhamapaeso na sammao Jivo I 
To tapparinamo cciya Jiyo kahamantimapaeso ? 2337 

[jp^nsfirferft qrfe rr=r sfaj: i 

rrrT^TfrnirJT qq 1 m«IR^V9U 

42. Guruna’bhihito yadi tava prathamapradc^o na sammto Jivah | 
Tatastatparinama eva Jivah kathamantimapradesah ? (2337) ] 

. Trans 42 He was told by the preceptor that If you 
do not take the first part ( of a living being ) to be Jiva, 
how could the last portion which happens to be of the same 
consequence as that of the first one, be called Jiva ? 2337. 

site: ” s*qr$[ 

ppiifei'RgHt 5JW n'4<Tt #t- 

qsftf 7:4 sfta: ?- 

4 434 qq fltsfa 2^4! I $4! I 44#JIR ift ¥RT \ ^§tR 

q sftq:, 3j^n^|^44^onTR4ig;, 

IR^«II 

D. C. In reply to the belief of Tisyagupta that the last 
portion-and not the other portions-alone should be taken as Jiva, 
Acarya Vasuseri explains 

<f O Tisyagupta, if you do not take the first part (of a 
living being) as Jiva, it is not worthy of you to take the last 
part also as Jiva, Because, the last portion is of the same pan- 
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na ma as that of the first one, and hence, is in no way different 
from the first one. 12 (2337) 

3Tf ^ sfcft SRf JTTftft RT ^1 H ? I 

srf ra f.# rr?*r ii^ir^ii 

43. Ahava sa jivo kaha naimo tti ko va visesaheti te ? 

Aha perano tti buddhi ekkekko perano tassa (2338) 

[ ^ sft=q:q;4 wife* w fa an 1 1 

sm ffa ffar^qi: ’jj’wretr H^iR^cii 

43. Athava sa jivah. katham nadima iti ya visesahetustava ? | 
Atha perana iti buddhirekaikah psragastasya (2338)] 

Trans. 43. "Or. if that (portion) is Jiva, why not the 
first (one) also? Or, what is the distinctive purpose for 
holding such a view? Here, if the contention (is) that it is 
complete ( in form ) due to the last portion, ( The reply is 
that ) “ It is complete ( in form ) by each and every portion ’* 

2338. 

m-v, 4tsfaws&r:q>4 m =q h- 

%qflftq: ? I H^Wtsfqr %7- 

i qrsq iq&qs&qqq 

qij-iRq sfi4t h ? fin i m Rrqfaqrcfaqqqqqr- 

^RFf^qr: n?ir: qroi Tq^qosiqq: *r sfrqr q %w <rq f ft! i 

qit q'^rrs^q: ftow- 

S v fem tfr qj'q qq, irqqft q?qrq%j%ftfo IR^II 

DO. 

The Acarya: -According to you, the last portion is jiva m 
spite of its being similar, on what particular ground do you 
hold this belief? 

Tisyagupta -Since the last portion completes the range of 
innumerable portions of which a living being is composed, and 
the first portion does not do that, I hold the last prcule&ci to 
have jlvatva. 



Vada] 
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The Acarya .-You are labouring under a great disillusion by 
doing so.' For, it is not the last pradeia alone, but each and 
every pradeia of which a living being is composed, that helps 
to compose and complete the perfect form of a living being. So, 
either each and every portion of the living being, shall have to 
be taken as Jiva, if we accept your views; or there would be 
nothing like jlvatva in the last portion like other portions result- 
ing in the absolute negation of jlvatva 43 (2338) 

If we accept Jlvatva in every single portion of a living 
being, there are other difficulties also - 

qq qfsrH t q I 

s^rf^rsrart qr fst^rmcr ^rsqfa^t qr iissu 

44. Evam jivabahuttam paijlvam savvaha va tadabhavo 1 
Icchavivajjao va visamattam savvasiddhi va. (2339) 

p 

[ qq qftqqf ?q qfasftq ^4qr qr qq-*rrq: i 
^ytfqq’fqr qr fqq*r?q ^rqfafgqT (issir^ii 

44. Evam jlvabahutvam pratijivam sarvatha va tadabhavah I 
Icchaviparyayo va visamattvam sarvasiddhirva (2339) ] 

Trans. 44. In that case, every jiva will have to be taken 
as composed of numerous jivas Or, there would be absolute 
negation of it If it is left to your free will, there would be 
reverse or ambiguous (statements) as well. Or, all the alter- 
natives ( will be proved ) 2339. 

jr^r #t?qi^ srfqsftq #tq^qqq*^q3ftqrqT$ qratft i qqqr 
qqqrfqqqq qq* : qqqq»qr ; qqTqqt q4qr qqqift sftqrqnri qqqfl i 
qq qjq^ qq qfa:, qqqr sisftqr ^rqnrft 

q qft qrai^Rq^st qqq:, qq, qfqqra4 qqq fir qqcqq i 
qqr q qi% fqqqqtsfa q«qtq q qqf%, qiqt *ftq: qqq *3 q^fssftq 
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# 1 1 qr §st ^ 5r?5fr sforn, $Rf srefen 

# ? stfaq^r slfoEsqfaf^tr ?.FTt^ ^ q-qft, #^n nlqsjr- 
irnrfq *rf wrewi^ 1% ir^ii 

D. C. If you take all the pradesas as having jlvatva along 
with the last prrde&a, every jlva will have to be taken as 
composed of a number of other jivas. If you do not take them 
as jivas, there would be absolute negation of jivatva. 
Still, however, ignoring the fact that the last pradesa is, in 
no way, different from other pradesas, so far as p^rnatva is 
concerned, if you insist with your own sweet will that the last 
portion is jiva, and the rest are a-jlvas, then, like the free will 
of kings etc. you could, as well, insist upon the reverse state- 
ment viz-that the first etc. are jivas and the last is a- jlva. Or, 
why not say vaguely that some of them are jivas and some are 
a jivas 1 Or, you could prove the validity of all the possible 
alternatives. For, being dependent upon your free will, you can 
opine on all sides, 44 (2339) 

45. Jam savvaha na visum savvesu vi tam na renuteliam va 1 
Sesesu asabbhno jivo kahamantimapaese ? (2340) 

TR’Rfa frr ?r i 

45. Yat sarvatha na visvak sarvesvapi tad na rcnutailamiva I 
^esesvasadbheto jivah kathamantimapradese ? (2340) ] 

Trans 45. That which does not entirely exist separately, 
does not even exist in all parts (combined together) like the 
(drop of) oil in sands. Similarly, when jlva is not present 
in other pa T ts, how could it exist in the last portion ? 2340. 



Vfida ] 


^hnavavada 


: o3 : 


%3 3 w, to twM %^ 7 snfta ^ 

to#* s$% ?ra:%% TOnf^frsKrsftar# 

#ojreifcu 3^ pprsi^t to*?t^ 2 # 1 R 38 ° 1 1 

IX C Like the drop of oil in the particles of sand, .that 
which is not present in each of the portions separately, does not 
•even exist in all the portions -combined together, 

Sinc-e you do not admit the existence of jlvcdva in portions 
such as the first one etc., how could jivatva he present in the 
last portion accidentally m spite of its being similar to other 
p n-tions 111 respect of parlnkma etc. ? -15 (231 0). 

3T^ ^3TTS=T%%^ hi f% fof ^tTV 1 - 

srf fTf«i ^ ^r'T^r Pr ^prrot ii^ir^ii 

4(5, Aha desao’vasesesu to vi kiha savvahantime jutto l 
Aha tannin va jo hea sa eva sesesu vi samano 2341. 

[ sm r#SRT JJtK: 1 

sp* rrfRR^r ^htr: 

46. Atha debate’ vascsesu tato’pi katham sarvathantime yuktah l 
Atha tasmin va yo hetuh sa ova sesesvapi samanah (2341) ] 

Trans. 46. If it is said that in the remaining portions 
jivatva exists partially, then also, how could it be wholly pre*- 
sent in the last portion ? The same reason for jivatva as it 
is' present in it (the last portion), is present in other parti- 
cles as well. 2341. 

to#i#I 3 ^rat sfa: to*#, 
3 to# i # “1 *t tti ” 

i aratrrRtf-^snft srafoRr # 

frc: 2 1 *3 to ft grot 3TOft > to#- 

i 3 r*iR#[% li?if ^ <rft 3 ? 351^ I3! 3 
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Stteqfq JT«wr^tl3 , *ww ^ pqgihveng; l 3ra«Nfo Jtfairtel 

D. C. 

Tisyagupfea :-In aU the portions^ except the last one of the living 
being, jivatva exists partially r while in the last portion it exists 
wholly. 

The Acarya :~That is not possible on grounds- mentioned' 
above 3 . How could jiva exist in the last portion wholly, and in 
the rest of them partially l There also-, it is proper to- admit 
its existence partially as in the case of other portions. Hence, 
if the whole of jiva is taken as existing in the last portion, it 
should also be taken as existing wholly in other portions as 
w^ll. 46, ( 2341 ), 

itf ’T'WTmsil aprft after! srfTfmwt r 

srrf ^rfterr ftefogt Sranr * t srfterimdt iitf'siRWti 

47. Neha paesattanad anto jivo jahaimapaeso \ 

Aha suyammi nisiddha sesa na u antimapaeso. (2342) 

p^?rrr5rrtesj-?^r sfWt qrmfernr^sn r 

smr sr car fi f u r g ^ ^ r: H«V91RWH 

47. Neha pradesatvato’ntyo jivo yathadimapradesah | 

Aha srute nisiddhah sesa na tvantimapradesah 47 (2342)] 

Orfagrt # ft srf ’mroi ^ 1 

rn'rwi ■srftnrr 

48. Nanu ego tti nisiddho so vi sue jai suyam pamanam te I 
Sutte sawapaesa bhaijiya jivo na earimo tti. (2343) 

rfte fafag: *rtsfte ^ *rrc sorter ^ II 

3?tert * ^rrr ff?r iumir^H 


3, Vide verse 2340. 
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48. Nanweka iti nkjiddhah so’pi srute yadi srutam pramanam tava'I 

Sfitre sarvapradesa bhasiita jlvo na carama iti (2343)) ] 

Trans. 47-48. Just as the tirst portion is not jlva on 
account of its ( quality of ) being prade&t, the fast portion is 
also not jlva (for the same reason). If it is said that the 
remaining portions are excluded from the (said) command- 
ment, but the last portion is not excluded, (The answer is 
this)- If -the commandment is accepted as an authority (by 
you), that (the last portion) is, also, in fact, excluded from 
the commandment by virtue of its being one. In the (said) 
commandment all the pradeSas (combined together) have 
been stated as having jiva.’Java docs not, therefore, exist 
an the last portion alone ( 2342-2343 ). 

?fg l srilfr, gg^MRsrag^ 

rotst:, h gg^gsfon, m m sffogrg- 
srawt garret? |fg ir 

f 

£m-uc gg - gts^gg^rig^ fgfog;: I fgs ? I 

- ^gis-gg; |ig I g«nft-gg3Rg5g>g-“ g*t g;% 1 gigggli 
^ fg ggsg iggt 1 1 gt 5,n| gg| ” sjg I ggt gig ?|g gg 
ggwig;, ggts.ggggg*gtfq glg<g gs^g,, gggqig, gggig;ggq 

ggugg i fog, gfg gg ??g ! ggr'jftqgtfq, ggi gqsfa gmggu 
gf^joft gf&ign, g gg gqgg?g: i ggt g gggtTV 

itgg-“gggg g;fgg gf%|g glgtgrcmgps gig f% gg*g fggi ” i 
ggs gg^ig^gig^gigi gggt ggt ggr^gg^ft sftg^ggsg ir^v^ 

D. C. Acarya -Like the first portion, the last portion also 
has no jivatva on account of its quality of being a pradcia . 

Tisyagupta :-But that does not go against the main s ruta 
or co mm andment. Because, the sruta excludes pradesas such as 
the first one etc. from having jivatva, where as the last pradesa 
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is not excluded like that. So r why should we not take the last 
pradesa as haying jlvatva l 

THe Acarya :-The last portion is also excluded from the 
iruta on account of its being a single pradesa;. I would also like 
to draw your attention to- the statement therm, that all the pra- 
desas combined together would form jlva r while one single last 
pradesa cannot do so. It has been stated, therefore, that “ Jamha 
13 am kasirie padipanne logagasapaesa-tulle jive tti vattavyam 
siya. ” 


Since you take this iruta as an authority, you cannot take 
the last portion alone as jlva. 47-48 (2342-2343 ; ). 

The same idea is then illustrated as follows 


'rlfcpiR'V * ^rflTTrr^t n ^3-1 

49. Tantfi padovayarl na samattapado ya samudiya te u | 
Savve samattapadad savvapaesa taha jlvo (2344). 

49. Tantuh patopakarl na samastapatafoa samuditaste tu } 

Sarve samastapatakah sarvapradesastatha jlvah (2344)] 

Trans, 49. Thread is a ( helping ) constituent of pata, 
but it is not the whole pata itself. They are said to be pata 
( only ) when they ( i. e all the threads ) are combined to- 
gether The same is the case with jlva and ( its ) constitu- 
ents. 2344. 


q^s ^nrejqst 3 nwfa fog ^ 
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«Wlf * mr%, fog slfofogn asfar sfa m mtm 

D. C. A thread of a pata is only a constituent of the pata 
as a whole. It cannot be said to be the whole pata. All the 
threads combined together form the pata Similarly, one single 
pradesa cannot be taken as jiva, but all the prodesas combined 
together form jiva. 49 (2344) 

fwi i 

% Tim fmr % IIVIU^MI 

3if ar wroH sftgf srlmmstt i 
far mrar %% far iff erfa ir?ir^ii 

50. Evambhuyanayamayam desa-paesa na yatthuno bhinna I 
Tenavatthu tti maya kasinam ciya vatthumittham se (2345) 

51. Jai tarn pamanamevam kasino jivo ahovayarao l 
Dese vi savvabuddi pavajja sese yi to jlyam (2346) 

[mr^rrmwr *i f*rerf i 

Trfft fre*5T^r fT^r 

qrfe rfri Jinm^ i 

Imsfr ir»T57T3- frmsrfa ?rat ^hra; IWHWSII 

50. Evambhutanayamatam desa-prade^au na yastuno bhinnau ) 
Tenavastviti matau kritsnameya yastyistam tasya (2345) 

51. Yadi tat pramatiamevam kritsno jivo’thopacarat | 

Dese'pi saryabuddhih prapadyasya sesanapi tato jiyam (2346) ] 

Trans. 50-51. According to the Evambhuta naya } various 
portions (of an object) are not different from the object. 
Hence, they are known as a-vasUi (or non-objects). The 
whole ( of an object ) is alone accepted as vastu according 
to that (point of view). If that is accepted by you, jiva too, 
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is a whole (being). Still however, if the part is metaphori- 
cally understood as a whole, then, the remaining parts should 
also be taken as java 2345-2346. 

tto i arat ^r-jr&rasirarcfttf qR^qq 

“ % ” I <rat Rr? sum ^rr^rR? ^ 

^ <rft qfhw sftft, R RRRfq^g wrentf cr jjftqspq i m 
11 arc! ??«r:, w “<rct ^v,” ^qrf^TPT&B^rsft 

^tsfq ^fW3ftqgf^q-q jrdft, crft %q Jrwfcs&r 
OTWt 5ftq JTRTRRq, ^TRRT IRS'A-R^SlI 

/ 

D. C. According to the Evambhtita point of view, various 
parts of an object are not taken as different from the object. But 
a part is not taken as a whole by it. Desa-prade&as are, there- 
fore, a-vastas according to this nay a. The whole of an object 
without the consideration of ddapradeias is alone taken as 
vastu. From this point of view, therefore, you should take jiva, 
existing in a whole and not in a part like the last pradesa. 
If, at this point, you take the point as a whole metaphori- 
cally, as in the case of an expression such as " A village is 
burnt ” *' A cloth is burnt ” etc, you shall have to take jiva as 
existing in other prade^as also in the metaphorical sense. 50-51 
( 2345-2846 ). 

W fT^tRRr ^3% R g tT^irfTn:* I 
Sff HrJOlffcT RgtRtnft R HjjfttT U^IR^II 

52. Jatto va taduvayaro destine na u paesamettammi I 

Jaha tantunammi pade padovayaro na tantummi (2347) 


4. Evambhuta naya is a sabdartha-grahi naya and explains 
the meaning of a word from the point of view of vyutpatti or 
derivation. In other words, this naya interprets an object in the 
light of its strict etymological derivation. 
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^-ST^ ST g q^5TTTr^r I 

W rT"'tf ST Vk qstqqpft ?T rT?rft ll^||^vs|| 

52. Yato va tadupacaro desone na tu pradesamatre 1 
Yatha tantu na pate patopacaro na tantau (2347) ] 

Trans. S2. Or, that ( sort of ) metaphorical interpretation 
is applicable (to an object) having less parts and not to a 
single part, just as a metaphorical interpretation is applicable 
to a pata having less threads but not to the thread itself 
2347. 

awn, ^ qqft, rfci 

qq sftfCHRt qqt <F3W qjRmsst q? q?mRt 

D. G. Even by means of a metaphorical interpretation, the 
last portion does not become jiva, because the metaphorical inter- 
pretation is applicable to a jiva lacking in some parts, and not 
to one single portion. Take the example of tantu and paid* 
The metaphorical sense of pata could only be transposed to a 
pata having less parts, but it could not in any case be applied 
to a tantu . 52 ( 2347 ). 

The Acarya explained Tisyagupta in this way, but, 

ftr TrsurfqaiT gn| q qqsr? rrsft qw i 

rtfil arm^q^qT? TrmftrrT'nr Tjftarq llH^iR^cli 

^^ot-qt'n-qqT | n-qrqrrrqqq®rr<r3Tt ^r^tf i 

! fsrqffirqr ^ #5T % Haft -sm? iR«l*3mi 

qja-qrqqqfsTTTsilsqw i 

^Tf ^g-fsTix 4 t tit fqqqcrm faz&fhzxx '4 IRHIR3S°U 

53. Iya pannavio jahe na pavajjai so kao tao bajjho l 
Tato Amalakappae Mittasiriua suhovayam (2348) 



60: 


Jinabhadra Gani’s 


[The second 


54. Bhakkhana-pana-vanjana-yatthantavayavalabhio bhanai I 
Savaya J vidhammiya mhe klsa tti tao bhanai saddho (23d 9) 

55. Nanu tujjham siddhanto pajjantavayavamittao’yayavl | 

Jai saccaminam to ka vihammana micchamihara bhe (2350). 

[fffT !T?rrfafft STRf ?T ^ I 

arnr^F^TRi fibrTSRr n^lR^H 

snaa; ! fsRfrrmsR 

*3 rRT ftT5RrT:T!T5rTRFT^Tmffirs^l4 I 
^ rrrrs^r'fl^fn fir«rt'c*faiTf«ir ^rrrac 

ll*VMR3VII 

53. Iti ptajnapito yavad na prapadyate sa kritastato bahyah l 
Tata Am&la-kalpayam Mitrastiya sukhopayAtn ( 2348 ) 

* 

54i B haksan a-p aua^-yyaiijana - vastr ant a y ay a vala bhit o bhanati | 
£ravaka 1 vidharmita vayam kasmaditi tato bhanati sraddhah 
54 (2349) 

55. Nanu tAva siddhantah paryantavayavamatrato’vayavi | 

Yadi satyamidam tatah ka vidharmata mithyatvamitaratha 
bbavatam 55 (2350)] 

Trans. 53-54-55. In spite of his being, thus, instructed 
by (his) preceptor, when he was not convinced, he was 
excluded (from the Order of Monks). Then, in (the city of) 
Amalakalpa, ( he was invited ) by Misrasri for dinner etc. 
When offered the last portions of food, drinks, condiments 
and clothes, he said “ O <§ravaka ! why did you insult us by 
Aioing so ? The host replied “ According to your theory, the 
last portion is the whole object. If it is true, how is the 
insult ( made ) ? Otherwise, your theory is false. ” 
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*RTiqT nq I qqTfafa <J=ifT5qqj^<q pfaj 
qqrfqqp^qjpTr qiq? q 1 %%^ qrawt qq ssreq qnr: $g* 
H£OH*P4+5qf 'Tqff ^I?qfssgyi<jq^ i^spf! | qq T*Tqqlfsnq%<JT 
u Hgqtsqq ” |{q fitqr qd^qtWi n?qr 
w»5 qq qqf^wiFpq^ l * qqpl 1 ifa q qq 
fVqgqgq^q qqpq Traqiqq&rar tp|# q^q-qteqTsqp-qiq- 
-qsrc-wrfS[q*gftqqr firercfFrn 1 qq#tf n^s qlqRqmqi^ 

fp-frrqsnfqqr q^raifaq ^s'h 1 qqt qajtq- 
pm~ ‘ | qiqq? ! f^qfqqr: %nra Tqqr qqraRra ? ” 1 qqiqrgt 
vira-‘'qg 1 “ppsftfF % tV’ spq«rt qf^ ir? 

qpq^, qqqfa fqsqT qqqf qrfqqfimr iP3v<siP3«‘ i .iR3H 0| l 


D. C. When Tisyagupta did not accept the explanation 
offered by the Aearya, as mentioned alove, he was turned out of 
the gaccha . Then, while wandering here and there, Tisyagupta 
came to the city of Amala-Kalpa where he lodged himself in the 
forest named Amrasala. There Mitrasri, a sravaka, apprehending 
that he was a nilmava, invited him to his place for dinner etc. 
in order to make him conscious of his error. 


After Tisyagupta entered his house, he placed a pile of 
objects for food, drinks, condiments and clothes, in front of him. 
Then, from the midst of all those objects, the host took out the 
last portions of all the items and offered them to Tisyagupta. 
Being enraged at this act of the host, Tisyagupta said f ‘ 0 sra- 
vaka 1 what do you mean by insulting me like this ? The host 
replied “It is, in fact, your theory that the last portion of an 
object means the object as a whole, how are you offended in that 

easel For, otherwise, your theory would be false” 53-54-55. 
( 2348-2349-2350 ) 

And, 

gfmsqrrqf F ^«Tf FT 5T?q ^ftsrfTJTsft I 

#qq^Trn?<r A nfar qiaftsspriVn# ? iMiKVdn 
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56. Anto’yayayo na kurrai samattakajjam ti jai ira so’bhimaod 
Sarny avabarale to tamrni kao’yayayigaho ? (23-5 1) 

[ vrtcJtS'rqqt ^frr Tfa r ^ftsfflrirrr; j 

cTFTSrTfaFR; ^rrtSRtrfajTf 1 ? II^IIUMII 

56. AntyoVayayo na karoti samastakaryamiti "yadi na so’bhi- 
matah. J 

Samvyavaharatlte tatastasmm kuto’vayayigrahah. ? (2351) ] 

* 

Trans. 56. The last portion does not do the work of the 
whole. And, therefore,- if it is not acceptible to you, how did 
you apprehend the object as a whole in that part in absence 
of dealing together? (2351). 

safari nrfiprat f^«r- 

iWii, rtfl Spf! fa® 

strain ? ffir irShui 

« 

D. C. On the ground that the last portion does not do the 
work of the whole, if the last portions of food, drink, clothes etc, 
do not satisfy you, (then), how is it that you apprehend the 
whole body of all the avayxiv'as . combined together into one 
avayava only? 56 (2351). 

3Tfa*ra<J *T Wf rTSsssTmaraft 3TfT fTRt l 
STf fPJ’flfa fa fife ■ST ^5’:% R 

57. Antimatantu na pado takkajjakaranao jaha kumbko i 

Aha tayabh&ye yi pado so kim na ghado khapuppham va 
(2352), 


[ STT^cTOrT^:? ^rTr^rRf^JTrft W fR=*r: I 
sre rr^*rfasfa ’CR.’^r f% i Rsragc'T rt ? ii*\«ir3*RH 



VUda 


NiShnawawada 


: 6B . 


37. Antimataut urna patastatkaryakamnato yatha kumbhahl 

Atha tadabhave’pi pat ah sa kim -na giaatah kiiapuspain va ? 
(2352) ] 

Trans. 57. Like ghata, the last thread also could not he 
•called pata in absence of its doing the work of pata. An 1 
in spite of that-, if it is ( taken as ) pata, why should that not 
he taken as ghata or khapuspa? 2352 

q^q qq*f ssfaqiinf^s 
q^nqs'q q^qqqTq^ q*qrf^% i w 1 3j4 

^UT^sfqf <Fg! qj q^f qj; 

*qy;q qT q qqft, 

D- C. Just as a ghata could not be called a pata, the last 
thread of a pata also could never be called pata on account of its 
inability to do the wprk of pata. Now, even in spite of its in- 
ability to do the karya of pata, if the last thread is taken as 
pata, why should Khapuspa not be taken as pata on the same 
ground? 57 (2352). 

And, 

ajm^q^sqq^ft f^m+nqsit qrfq uvir^mh 

58. Uvakmbhavvavaharabhavao natthi te khapuppham Va \ 
Antavayave’vayavi ditthantabhavao vavi (2353) 

[ ryr*TT?r^ qn^r ?rq i 

ST^Tnqq^sqtr^ft q^T7rn-*nqrh qTFT ItVIR^II 

58. XJpalambhavyavaharabhavad nasti tava khapuspamiva I 
Antyavayave’vayavi dristantabhavato vapi (2353 ) ] 

Trans. 58. Like khapuspa, the whole is not ( present ) in 
the last portion, in' absence of perception, practical utility , 
and ( apt ) illustration. 2353. 
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sRqmq qn% r s’rafssi^mH^t- 
gqssg!, s£Rrfin«ri^ra, *jrf^ri%r% i zmi, “ sm-t, 

smBraT^g^u” sm src^eRfrerar?; h ir^ 

D, O. Since the whole of an object is- neither perceived, 
nor utilized in the last avayava, it cannot be taken as existing 
in the last portion. And, there is no illustration to prove your 
theory. 58 (2353) 

For, 

w^'sarrs^TrfirRrRTrraft srr 3jc«rr°T i 

^^'TfrmRT^r'Trf^r fos^rrMr iivur^su 

5-9. Paccakkhao’numsnadagamao va pasiddhi atthfinam \ 
Savvappamanavisayaiyam micehattamevam bhe (2354) 

[sR^SSRllsg^pn^RnTfil JTf%f5^4Wn3t I 

^jnrrJtf^r^irfttT 11 VUR 3 WH 

59. Pratyksato’numanadagamato va prasiddhirarthanam | 
Sarvapramanavisayatitam mithyatvamevam bhavatam 

(2354)] 

Trans. 59. Establishment of ( various ) interpretations is 
( possible ) either by means of direct proof or inference or by 
means of agamas. Your theory is thus worthless in absence 
of all (such) authenticities 2354. 

ara: wrafinra fit«qreq^fr IR3WI 

D. C. Various interpretations are established on the strength 
of pratyak&a pramanas or agamas. Your theory being devoid of 
all such pramagas becomes utterly baseless. 


f*r s^rt fsrf^'nr i 

*Tjj g^TPUI# ’T^^rTt UVUR^HII 
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60. Iya coiya sainbuddho khamiya padilabhio putio vihina l 
Gant urn gurupayarmilam sa-slsapariso padikkanto (2355) 


[ $rrfarro-f?ratf*T?T: gsri^fsnrr I 

*Tr^r ^rftrWT'TfHr*. II^MRW aII 

60. Iti coditah sambuddhah. ksamitapratilabbitah punarvidhina I 

Gatva gurupadarmjlam sa~sisyaparisat pratikrantah (2355) ] 

Trans. 60. Being thus inspired and instructed, he was 
pardoned ( for his errors ), and awarded presents by Mitrasri 
according to regular custom; (then), having gone near the 
soles of the preceptor’s feet (and having) saluted, he returned 
along with his retinue of pupils. 2355. 

ftfsRt *tPT IR^VaII 

D. C. When Tisyagupta was thus inspired and instructed 
by the Sravaka Mitrasri he was forgiven and awarded the full 
lumps of bhojatia etc. by Mitrasri. Tisyagupta, then, saluted the 
preceptor, and returned with his pupils. 


End of the Discussion with the 5econd Nihnava. 



Chapter IV 



ii ?i?rt?ift?rspr3>57<n n 

Discussion with the Third Nihnava. 

rTfSTT l 

cTt %*TFF3rTC ^iJ c 'Ti’iTl 

61. Caudasa do vasasaya taia siddliim gayassa Virassa 1 
To Ayvattayaditthi Seyaviae saiuuppanna. (2356). 

i; ?rcT itttct i 

drTt^-MTh+,?fa:: *>rrfw^mf ^rfcwr irbh^ii 

61. Caturdasa dve varsasate tada siddhim gatasya Virasya | 
Tato’vyaktakadristih Syetavikayam samutpanna (2356) ] 

Trans. 61. When two hundred and fourteen years (had 
passed) since the Nirvana of Sramana Bhagavan Mahavira, 
the theory of Avyaktas came into existence in ( the city of ) 
^vetavika 2356, 

IR^II 

, Here is the story of the production of this theory — 

^ rrf^r*ri%*rr^ *r I 
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62. Seyavipolasadhe joge taddivasahiyayasule ya i 

Sohamma Nalinigumme Rayagihe Mtiriyabalabhadde (2357) 

[ Rrrfggirrtemig ^ ^ i 

Try’ll ii^irv^ii 

62. ^vetavikapaulaSadhe yoge taddivasahridayasule oa I 

Saudharma Nalinigulme Rajagrihe MauryaBalabbadrah (2357)] 

Trans. 62. While teaching (the practice of) yogas in the 
Paulasadha ( church ) of ( the city of ) ^vetavika, when the 
preceptor passed away to .the Nalinlgulma ( region ) of the 
Saudharmas 1 (as a result of )* acute pains in his heart on the 
same day, Maurya Balabhadra brought them to the right 
path) in (the city of) l^ajagriha. 2357. 


ftrai: 1 itar ^ 5^: fipn stHireqtorc; i 
^ g qrwRipfo uraqsu: 1 t 

faqs fqfm *n«i3$wpn ^ 

wfta 1 gg? $g grgftrero 1 

gggg: $gi: I tr fgsqjRigg^tg 
^qf gi^f ?rla^r ftggftgr gtgi: I ggRrR 

gsgftf gq^i f*4 *R3gi $tg>i sraql; qgt-sjguftg 
*rar ggiss^ q^gifgqgftgRiftre<ft ^ 1 M 
$rj fgq ggt i^g^qqtsstmg:, prenforR gqgpn»nsqt*m 1 
^qiaq^n g gi^irc gg; 1 gg% qftgrg 

fa?ggf?g ^ 1 swigt qpre qf^g; 1 gf^qq^qtft qfi, 


1. Region of the highest types of deities known as Saudha- 
rmas (For more details vide foot-note 3, verse 2307 Chapter H). 
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suqift-" itsft qqq:, it^qqqqt qq: ? # ” i q#*rqq;qqltq 
Sw, at?«r«n i#qtiq*itf I qqiftqgsfiqf^ 

Isqftqqqqq: qrqqtssqqjqq qfqqqr: zmi q i qqnqftl- 
isfqftqn. qft <rcforc[ qqq qqqf qft ^^-‘‘^tssq” 
ft% qqift qqqf q>4 q $ft: ? i~fi q m 1 sft i qft h 

srqfo q.fqq-'sft ftqi ” qqr, %r$q q qeqsjq ^q ts%, ?t% q qq 

: q%: i ir ? qft q <*q qrnfri “ qq qrqq:” m, qtp<i 

jRqsp qq q?qft, q>: sights:, qq mm gq q q^^r ? i q 
q qigqqqt^ ftqqqq q^qfqfq gqqi qqg^ i ftqqqq ft iteiqq- 
qfqqtft tfqisqft, q g qigqqqq;, qft*q?qig; qqifqfq i qq q gft;- 
fqqfqt q Wjt qiq|sisq qkn fm: i qfeqq qiqqiqqq 
qqn i qq q qtqqw'^qt q^q?1 qiq qi^r i q q m$} i qqftq 
^ ftpqr qqtssqqsqrftqt fqfqi ?? qqqqiqq gqftrq^q^ ftgffq i 
qq^fiqtq; ^ £ q qqfq 3iqTfqqn%q ft qsqqtq qiwq 
qtgutqr: i qql sfcqft qsis q qfq£u#fn?ftfts q: qtrfi^-“qqq? 
q4 qvftv qrqq.^^” qq; qsqq wtq, qq^rfarq qRqfttSi qqt 
W it srwtft fi *rrqitft qqn” qqqjt- 

sft |% qtq:, qtftq.ii, qftpsw qt 1 ??qft it qm ? i ” Its- ft^q- 
* qtqfi qq^ i ’ q%^> aRq^qfftqqT ftftft qmqqft qqrsqg 
qf?qift% q pq ?• i §qtfttq#4itqq qq|: ftqn<% qoftqr I 
qq: tjfft q-fsRnq fassiffqi'; q?qrq sfqw i qqt w qtat- 

“ qqqf qqtqnrqftt w qfqfa ftfttrct” sft w'tqftfq ir^h 

/ 

p,. G. Aiy-a Asadhacarya was the preceptor of the Paula- 
sadha church in the 'city of <Syetavika. Many of his pupils learnt 
the practice of Agadha yogas 2 under him. Asadhacarya was 

-2. Hn order to attain a highly-esteemed position of a perfect 
-ascetic, the -Jaina sadhus practise a peculiar type of penances 
known as “ Yogodvdhuna. ” Agadha yoga is one of the various 
prpeesses of “ YogodvCCham ”, 
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thus their preceptor. On account of excessive strain taken by 
him in reading and teaching the practice of Agadha yoga, Arya 
Asadhacarya suffered from acute pain in his heart and he -died 
on the same night. Consequently, he attained divine form in the 
Nalinigulma viman (region) of Saitdharma deva-loka. 

This was not known to any one in the temple. Then having 
known the past incident by Avadhi Jnana 3 , Ary a Asadhacarya 
took compassion on the sadhus who were practising yogas and 
entered the same body. Immediately after that, he got up and 
asked the sadhus iro proceed with their lessons of the second 
half of the night. Thus, the godgn disguise of a preceptor taught 
the Uddesa ( aims ) Samuddesa ( explanations ) and Annjna. 
( Commandment ) of the Holy writ. Practices of all the stages 

According to Patanjali, yoga is defined to be “ the preven- 
ting of the modifications of Qitta or the thinking principle {'which 
modifications arise through the three iRramawos-Perception, .In- 
ference, and Verbal testimony-as well as through incorrect ascer- 
tainment, fancy, sleep, and recollection) by ubhyasu or the 
constant practice of keeping the mind in its ■ unmodified state 
( clear as crystal when uncoloured by ^contact with 'other substa- 
nces) and by vairkgya or dispassion. ” This dispassion being 
obtained by pranidhatiU or devotedness to the Supreme Being, 
who is defined as ' a particular parusu or spirit unaffected by 
afflictions, works etc. The eight means or stages of Yoga or 
Mental Concentration are : 1. Yatna ( forbearance ) 2, Niyama 
(religious observances) 3* A Sana (postures) 4. Pranayama (re- 
gulation of the breath) 5. Pratyahara (restraint of the senses) 
6. Dharana ( steadying of the mind ) 7. Dhyana (contemplation) 
8. Samadhi (profound meditation, which according to the Bhag- 
wad Gita VI B. is to be practised by fixing the 'eyes on the 
tip of the nose. True Liberation is the cessation of matter nnd 
spirit or Kciivalya ( isolation ) the self-mortification nnd -asceticism 
connects it closely with Buddhism and Jainism (Vide pp. 821- 
822 Sanskrit-English Dictionary by Sir Monier Williams). 

L 

'3. Perception attained by means of concentraotion of 'attention, 
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of yogas were completely taught in that way, saving thereby 
all the sadhus from the interruptions of time etc. by virtue of 
divine power. Finally, while going to heaven, after leaving the 
human body, he said to the sadhus “ A-samyata (unrestrained) 
as I happen to he, I made you, who happen to be of high 
moral character, bow to me. Please pardon me for that act of 
mine. On the other day, I happened to meet with death and pass 
away to the heavenly regions, from where I condescended to 
come here out of sympathy for you and taught you all the 
practices of yoga. ” Having said so, he returned to his heavenly 
abode after being pardoned. 

After his departure, sitting around his body, the sadhus 
began to think like this *- “ Oh 1 an a-samyata ( unrestrained ) 
deity has been respected for a long time. The same could be 
doubted in the case of others as well For, who knows whether 
one is sa^yata or a-samyata 2 It is better, therefore, not to 
respect any body. By respecting an unrestrained deity, we would 
become liars. ” Consequently, short- witted as they were, all the 
sadhus resorted to indiscretion and did not even bow to each 
other as sadhus. 

Then, some of the old and wise sthaviras tried to explain 
them the right thing. The following conversation took place 
between them and the Nibnavas. 

STHAVIRAS :-If you entertain such a doubt with regard 
to each and every one in this world, then, why not doubt the 
asceticism of the deity himself, when he introduced himself as a 
deity to you ? 

Nihnavas : -There is no doubt about his being a deva, firstly 
because, he himself said that “I am a deity ” and secondly 
because he was directly perceived as a deva. 

Sthaviras :-The same will be the case with sadhus also. 
Those who say that, “ We are sadhus ” and those who are re* 
cognized as sadhus directly from their appearance, should also 
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be taken as sadhus and so, you should not refrain from respect 
ing each other as sadhus. 


' And, you cannot assert that the word of a deva is more 
trust-worthy than that of a s&dhu. A deva might tell a lie even 
for the sake of fun etc., but a sadhu being completely averted 
from falsehood, would n&ver tell a falsehood. 


Sthaviras tried to persuade them in many other ways, but 
they were not convinced. Those Avyakta-vadins were, therefore, 
expelled from the Gaccha. Then, wandering here and. there, they 
came to Rajagriha Nagara in course of time and stayed there in 
the Gunasila caitya (temple of an yaksa). King Balabhadra of 
the Maurya Dynasty was a devotee of Jaina Dharma. So, as 
soon as he came to know of the arrival of the Nihnavas of the 


Sceptical Type, he called them with a view to bring them to the 
right path. When they were brought to his palace, the king 
ordered them to be killed by crushing them under the feet of 
elephants. When the retinue of elephants was brought there, in 
order to crush them, the king was thus told by the nihnavas 
" 0 king 1 you are a devotee of Jaina Dhanna. We are also 
Jaina ^ramanas. Then, why do you kill us ? ” The king replied : 
“ According to your principle, who knows whether I am a sra- 
vaka or not ? And who knows if you are not thieves, spies or 
burglars ? ” The Nihnavas said “ We are certainly Sadhus and 
none else.” The king replied ;-If you are real Sadhus why do’n’t 
you respect the elderly sadhus in your group?” 


On hearing such harsh and tender words of the king, the 
Nihnavas were roused and brought to the right path with all 
their doubts removed. 

Finally, the king said apologetically that he had to do all 
that for the benevolent purpose of rousing them from ignorance 
and hence he craved their pardon, which was duly awarded. 
62 . (2357 ). 

The same story is now described by the author in details 
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* / A* # 

sT ^^qfc fgqTt ns3lR3VH 

63. Gtiruna deiibhaena samara rci vena vaiya sis a. 

* * » « */ 

Sabbhave parikahic Avvattayaditthino java. 2358. 

[ ^rfcrr: I 

’rlr^PWSf-jTF-T.r^qt smi: IR3IR3VII 

63. Guruna dcvibhutena ^ramanarupena vaditah sisyah I 
Sadbbave parikathite’vyaktaka drstayo jatah 63 (235S) ] 

Trans. 63. The pupils were taught by the preceptor in 
disguise of a monk after he had attained divinity. When the 
fact was told (by him), they became sceptical. 2358. 

They began to raise doubts in this way : — 

srmy Hif 37 ?rt jt % i 

ftsrrs^hrtRirir lRttlRW.ll 

64 . Ko janai kim saini devo ra to na vandanijjo tti I 
Hojjfi’sarpjayanainanam hojja musavayamamugo tti (2350). 

[ sn^nfrT pk qi Heft * ?f?r i 

fFT listtIR W 11 

64. Ko jfinati kim Sfidhurdcvo va tato na vandaniya iti I 

B h a ve d a ^ a niy a to n a m n n am bhaved inrisavado’muka iti (2350) ] 

Trans. 64. Who knows whether a (particular) person is 
a ssdhu or a deity ? He is, therefore, not worthy of bowings. 
( Because otherwise) either there would be bowing to an 
unrestrained ( person ) or there would be false presumption. 
( 2359 ). 

3Fnf?r--ft*PT qi-jwirft qr ? 

faspr r?*r§: I q rfsq-qqNKWrit w- 

i nr-m-w t WZ * 
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Rig; i ^ siri^ RT^fir ir^ij 

D. C. On seeing a person bearing the attire of a sadhu, one 
eannot decide whether he is a real monk or a deity in disguise 
of sadhu. It is, therefore, not proper to bow to any one on acco- 
unt of his being the object of doubt. For, if he is respected, it 
would turn out to be a bowing to an a-say^ata ( unrestrained ) 
person like Asadha-deva; otherwise, while saying that “ he is an 
ascetic, we would resort to falsehood 64 (2359). 

The sthaviras reply to the arguments of the Avyakta Nih- 
navas as follows : — 

srg- vft % *rrf % ? i 

^ ^ *r fe ? IRHIR3$«II 

f?r 'T nf ^■ar^TT^nnrsTi' n I 

^Tf % 3Tf ^RnjRfwT «RT ? II^IR^UI 

n RK FRRT fa * ^rif^remRT I 

* 'rfc'TT ft ^ ^TnJRrn ft 3TERT frT II^IR^II 

65. Thbravayanam jai pare sandeho kim suro tti sahu tti ? 1 
Dcve kaham na sanka kim so devo na devo tti (2360). 

66. Tena kaliiyam ti va mai devo’ham ruvadarisaqao ya | 

Sahu tti aham kahie samanaruvammi ka sanka ? (2361) , 

67. Devassa va kim vayanam saccam ti na sahuravadharissa i 
Na paropparam pi yandaha jam jananta vi jayau tti (2362) 

Tf\k rf\ ^ fft ^TTlRFr ? I 

^ ^4 *r ’jfifr ^ ^ ^ ll^HlR^oii 

^T3frf?T w ^fi?r ^rurar^t tit 'stitt ? ii^ir^ ?_H 

TTrFffrfrT * ^It’f^’T^TTRI.' I 
^ ’Trftf ?f?r II^IR^^II 
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63. -$thavira vaeanami yadi pare saudehafc. kim sura iti sadhuriti?i 
Deve katham na saoka kirn sa deyo na deva iti ? (2360) 

66. Tern kathitamiti va jnatirdevo’ham repadarsanacea | 
Sadhuriti katham kathite eamanarupe ka sajika ? (2361) 

67. Devasya va kim vacanam satyamiti na sadhurepadharirahi 
Na parasparamaplha vandadhve yajjananto’pi yataya iti. 

< 2362 ) ] 

Trans. 65— 66—67. Sthaviras say that (if you entertain 
doubt about another (person) as to whether he is a deity 
or a sadhu, why not question the genuinity of a deity (also) 
as to whether he is a genuine deity or not ? If it is your 
belief that since he himself says that “1 am a deity 1 ’ and 
since we saw the form of a deity, we did not doubt its vali- 
dity; why should you raise the doubt when it is said that 
“I am a sadhu'* and when the same body is (directly) perce- 
ived? Or/ is it; because, the word of a deity is true and that 
of an ascetic not so* that you do not salute each other in 
spite of your knowing that “ this is an ascetic.” 2360-2361- 
2362. ' 

If you entertain doubts even about ascetics* who are pratya- 
ks a, then, there is all the more reason for your doubt about jlva 
etc. that are parvfea : — 

*r. i 

68. Jivaipayatthesu ya suhuma-vvavahiya-vigittharuvesu \ 
Accantaparokkhesu ya. kiha na Jinaisu bhe sanka ? (2363) 

i “ 

grc^rn’^3 ^ Wi * •*r^?rf wt ? 

68. Jivadipadarthesu ca stiksma-vyavahita-vikristarflpesu | 

Atyantaparoksesu ca katbam na Jinadisu bhavatam sanka. 1 

( 2363 )] 


Vada j Nihnavavsda • fg j 

Trans, 68. And, why should there be no doubt about 
objects such as jlva etc. whose bodies are subtle, obscure 
and drawn asunder, as well as, about Tifthanfcaras etc. 'that 
are extremely remote (from the physical sight)? 68 (2363) 

Here if it is argued that there cannot be any doubt about 
Jlva etc. on the authority of the words of Jinas, the same will 
be the case with ascetics also — 

rT^*TitT3Tt ^ Til ^ rissp^ ^rgf^ % 5 

grafts* 

69. Tavvayanao va mai nanu tavvayane susahuvitto tti \ 
Alaya-vihara-samio samano’yam vandanijjo tti (2364) 

wr i^rrifrr ffer i 

arrere - faf t re fcn snrnVs** u^UR^aii 

69. Tadvacanad va matirnanu tadvaeane susadhuvritta iti i 
* — 

Alaya-viharasametah sramano'yam vandaniya iti (2364)] 

Trans. 69. Or, if this belief is held ( on the authority of ) 
His words*, then according to his word's, a devotee having 
(proper) dwelling and monastic establishment, and possess- 
ing right conduct of a ( real ) saint, is definitely worthy of 
bowings. 2364. 

m * #!W3 * *3 

3(R$4 ftfTt 11 ! 5T°Tt % I 

his ^ ii ? h 


4, i, e. Tirthanfcarafe, 
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D. C. If you say that you do not entertain doubt about the 
validity of j!va etc. on the authority of the words of Jinas, then, 
according to the Tirthankaras, one who possesses right conduct 
of an ascetic, is a real sadhu worthy of respect. Here, if it is 
asked “ How is a person of right conduct of a saint, recognized ? 
The answer is- “By means of proper dwelling and monastic 
establishments, a real iramana is at once recognized. 

It is said — 

“ Alayenam viharenam thana cankamanega ya | 

Sakka suvihiyam naum bhasavenaiena ya 5 || 1 1| 

* / 

A real sramana ( saint ) is known from his alaya (dwelling) 
vihara (monastic establishments) movements from one place to 
another and courteous language ]. 69 (2364) 

erf srr forfccrflw hT’n’Frr'Or'T fer srrwJTT Or I 

ftf fi ^ *rr$ Or ? ii^ir^M! 

g sr * srr *rrgrr srf %sr 'rfetrrq I 

^rr *£tsr ^farsirr 3r^% #*r ? iWR^li 

70. Jaha va Jiijindapadimam Jinaguriarahiyam ti janamana vil 
Parinamavisuddhattham vandaha taha kim na sadhum pi ? 

(2365) 

71. Hujja na va sahuttam jairuve natthi ceva padimae I 
Sa klsa vandaijijji jairove klsa padiseho ? (2366) 

[*r<rr ^rr Orag'nrT^nmOr siTJRfTOOr i 

'irh’jn*rOr^^ rrar Or ?r r^T$*r0r ? ii«°IR^mi 

/ 1 

•*r%^ ?r ^rrfr4 *i0r*^t srree^r srffnrr’rrq; I 

^rr *t0t^ Jrm^r: n«SIR^ll 

5. This verse is taken from the Avasyaka-niryukti Vide 
Verse 80. Vandanaka Niryukti in the Ava^yaka-Niryukti. Also 
vide p. 529 v. 1148. Ava^yaka sutra with the commentary of 
Haribhadra Suri Part II. Agamodaya Samiti Edition ) 


V&da ] Niknavavada 7f : 

70. Yatha va Jinendrapratimam Jinagunarahitam iti jananto’pi i 
Parinamavis uddhyartham vandadhve tatha kim na sadhu- 
mapi % (2365) 

71. Bliaved na va sadhutvam yatirepe nastyeva pratimay&m | 

Ba kasmad vandaniya, yatirope kasmat pratisedhah (2366) ] 

Trans. 70-71. Or, just as you worship the image of a 
Tirthankara for the sake of blissful result in spite of your 
knowing that the image of Tirthankara has no qualities of 
the Tirthankara, in the same way, why ( should you ) not 
respect a sadhu also? In the form of an ascetic, (real) quali- 
ties of a sadhu may or may not be ( found ). But that 6 is 
altogether absent in the image. Why is the image, then, taken 
as worthy of worship, and what makes the form of an ascetic 
unworthy Qf respects ? 2365-2366. 

jufaft ^ h m ? si% i Rratraf g htc# 
ftsw i <ra: hi ?, 

The opponent’s answer is — 

Hmisirf *rf h ’Tfenr'T i 

^HT^PTI'T H^HIT fa fST sft IWIR^II 

72, Asanjayajairtive pavanumal mal na padimae | 

Nanu devanugayae padimae vi hujja so doso (2367) 

[ST^farTHfa^ft ’TTHrE^lfrr^ffrH I 

H5 srfrmnrmfa ’*fa^*r ?rr: H'sRlR^'sii 

72. Asa'ipyatayatirupe papanumatirmatirna pratimayam 1 

Nanu devanugatayam pratimayamapi bhavet sa dosah (2367) ] 


6. Quality of a Tirthankara, 
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^t^nrm gsgra^wqrgitra^rai, q jjra«?tqr^ i 3j-ftsq%- 
qg ^fafgqqr%qiqiq^qgqfts8joit 3 ^ ir^vsii 

D. C. 

Nihnavas . — While bowing to an a-sa^yata (unrestrained) 
deity in disguise of an ascetic, the fault of assenting to the sin 
of unrestraint would be committed? But that does not happen in 
case of worshipping an image of a Tirthankara. 

Sthaviras -Even in case of an image inspired by a god or a 
Tirthankara, the same fault of assenting to the sin would certainly 
be committed. 72 (2367) 

arf qfewr q qtaft 1 

rft imait ^ qteft ? ir>3|r^cii 

'73.' Aba padimae ha doso Jinabuddle namao visuddhassa { 

. To jairevam namao jaibuddhie kaham doso ? (2368) 

» 

E aw srffmmr q qt"it fsrqg^qr qqq* 1 
qnt qfaqq qq?ft qrar qfat 

73. Atha pratimayam na doso Jinabuddhya namato vi&iddhasya I 
Tato yatirupam namato yatibuddhya katham dosah (2368) ] 

Trans. 73. If there is no fault in -case of one who bows 
to an image taking it sincerely as a Tlrttahkara, then, how 
would a fault arise in case of one who bows to an ascetic 
taking him sincerely as an asectic? 2368. 

m irftw qiqqgqfrrq«joft i ? i 

qq^qq: i wr ? t i qtfgqw 1 1 
qqr i qql qrap^r qraqq feisvr w 
qqqr: qwK '?f' I feifqppqfai 

q RRqifosqft qf^qr ftgsvr qqqreii q i 
^n^qf qrqjqfNq^Mqiwr^ \ qqqpw “ ” 



Nibnavavada 


Vada] 



^ HT^ngfT^^ |fa *3 I ^ ^~ 


*T?%3 STT 1 !^ ^{5Tt ^ 

ft?# *7 503W 1^91 git 41 ? 

i *tffaraT$3 33 ?^ ^wsfis^ 5 # ^ 

|fo i &\\cw 

D. C. 

Nihnavas :— The fault of assenting to the evil quality will 
not arise in case of bowing to an image of a Tirthankara with 
sincere apprehension of a Tirthankara in the image, 

Sthaviras • — If it is so, what harm is there in case of one 
bowing to a ascetic with the sincere apprehension of a sadhu in 
him, that you do not even respect each other as ascetics ? 

Nihnavas If it is so, there would be no harm even in 
bowing to his own companion etc, with the sincere apprehension 
of an ascetic in him. 

Sthaviras : — That is not proper, companions etc. do not 
actually bear even a proper appearance of an ascetic. Nor are the 
actual symbols such as a laya, vihara etc. apprepended in him. 
Hence, one who hows to companions etc. that are clearly un- 
worthy, commits the fault of assenting to the s&vadya 1 (censu- 
rable ) resolution of an ascetic in them. It is said- 

Jaicelam bagaiingam janantassa namao havai doso | 

Niddhamdhasam ya nanna vandam&ne dhuvo dose 111 II 8 

7. Savadya ( censurable ) Niravadya ( blameless ) 

8. This verse is also quoted from Avasyaka Niryukti vide 
verse 65, V andanka-nir y ukti in the Avasyaka Niryukti, Also 
vide page 526 verse 1137, Avasyaka Sutra with the commentary 
of ^rimad Haribhadra Stiri Part II. 

There seems to be a slight alteration in the text of this 
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80 : 


And, 

ft - h ?rt h ^frssrr I 

srnrRt-gf^-^r^ri *rr ^i%sr ^ iiwir^ii 

Aha padimam pi na yandaha devasankai to na ghettavval 
Aharo-vahi-sajja ma devakaya bhavejja nhu (2369) 

[ 3r*r irffwwrr h mrt h l 

srrfRV-’rBr-^n *rr H'svir^^^ii 

74. Atha pratimamapi na vandadhve devasankaya tato na grahi- 
tavyah | 

Ah aro -pad hi-^ ay y a ma devakrita bhaveyurnu (2369). 

Trans. 74. If you do not respect an image (also) think- 
ing it to be (that of ) a deva, then, thinking that food, acce- 
ssory articles, bed etc might have been created by gods, 
they should not be taken (at all). 2369. 

m SRrciHfa h ! wr 

w*, lift hi h htsti 

D. C. If you become sceptical to the extent of not bowing 
even to an image, you should not take food, accessory articles, 
bed etc. as they, too, might have been created by gods. 74(2369) 

verse. Original reading of the verse found in the niryukti is this- 

Jaha velambagalingam janantassa namao havai doso 
Niddhamdhasam iya natma vandamane dhuvo doso — 

a, Instead of “ Jaicelam bagalingam b, Instead of "ya 

[ One who bows to a wicked and hypocrite ascetic, in spite 
of his knowing him to be such, would commit a fault. Having 
once known the breach of trust, if one bows to him, he is defi- 
nitely at fault.] 

But in case of worshipping an image, no such fault would 
arise in absence of savadyanujna, 73 (2368) 



Nihnavavada 


: 81: 


[ Vada 

A.nd too muck of sceptical attitude will result in the negation 
of the whole vyavahlra in this way — 

^ £fe •srg- fo*raft fgfe ’tt’jpt sra usni i 
f%*rar5 TrrfnTi fi 'sfM fT*t ? il«Mi^\so|i 

fi ^ fapiTT^ OrsfH 1 

fife ^<3 rraft ii«$ir^UI 

7 5. Ko janai kim bhattam kiuiao kim panayam jalam madyam | 
Kimalabu manikkam kim sappo civaram haro 1 (2370) 

7 6. Ko janai kim suddham kimasuddham kim sajivam nijjivam | 

Kim bhakkham kimabhakkham pattamabhakkham tao 

sayvam (2371) 

[ STRrirT fife ^Trfc X% 3R SpSIH; I 

fife fi^: ? iivshir^oii 

^ ^Rrfk fife 3j^ fiRtrsj'i; fife *rsfcr fasrrWn I 
fife '*TS^T RRVT’pT rffTi^RJI II^IR^Ul 

75. Ko janati kim bhaktam knmayah kim panakam jalam 
madyam I 

Kimalabu manikyam kim sarpa^eivaram harah? (2370) 

76, Ko janati kim suddham kimasuddham kim sajivam nirjivam I 

Kim bhaksyam kimabhaksyam praptamabhaksyam tatah 
sarvam (2371) 

Trans 75-76. Who knows whether a particular thing is 
food or a worm ? Whether a drinking substance is water or 
wine? Whether one thing is- a bottlegourd or a jewel? Whe- 
ther (one thing is a serpent, a (piece of) garment or a 
necklace ? 

Who knows what is pure (and) what is impure, what is 
animate and what is inanimate, what is eatable and what is 
uneatable ? Everything turns out to be uneatable in that 
respect 2370-2371. 



: 82 : 


Jinabhadra Gate's [The third 

^Tfr^rafa hth w: l 3 % st^if- 

^ft'FU? - PTI% : Trf*r4t’4 ^ snnftfa 

IR^9°-^\9?|I 

D. C. Since you are not able to remove illusions of worms 
jewels, serpents etc in an article of food, bottle-gourd, garments 
etc. everything would become forbidden to you 75-76 (2370-71) 

And, 

'Hforr fir * tw l 

fa srf % *r rR^r#^rr * i.wir^ii 

* -siTsgtsvis^t m 5«rf ? i 

frr ftr f fff srsft ’TT^R-ntflr % ? iivs<:ir^II 

ssmuf ^lr w ?if :t m^ref f4 I 

nwf f =4ta<r?rf srmf ^*rf^r ft ? iivs^iir^\9»ii 

ra ^r^wr t^t T^rsnr hHrBT^T *t i 

’TT^iW-FRF-F^F^T fa[^T^ f4wr*RTt>7f ? ||<J°IR^SMI 

3Tf ?jf?T rTS^rnTTsfir n ^gnTf^Trft I 

^ rr^r<nr3 - fire 5Tf4^r4 ^ f *r 1 ii<:?IR^ll 

77. Jaina vi na samvaso seo pamaya-kusilasankae I 
Hojja gihi vi jai tti ya tassasisa na dayavva. (2372) 

78. Na ya so dikkheyavvo bhavvo’bhavvo tti jenako munai?l 
Coru tti cariu tti ya hoi jao paradaragami tti 2 (2373) 

79. Ko janai ko siso ko va guru to na tavviseso vi I 
Gajjho na covaeso ko janai saecamaliyam ti ? (2374) 

80. TCim bahuna savvam ciya sandiddham Jinamayam Jininda ya I 
Paraloya-sagga-mokkha dikkhae kimatthamarambho ? (2375) 

81. Aha sarti Jinavarinda tavvayanao ya savvapadivatti I 

To tavvayanau cciya jaivandanayam kaham namayam ? (2376) 



Nihnavavada 


[ Vada 



[*rf?prrfT h i 

TOft ^f?rf?:frr ^ rr^rsrr^ft - ^ ^irr^rr iiwir^ii 

* ^ *r ^%?r^ ■¥rs*fts*rs?T f^r ^ ^ srRttfr 1 1 

ff?r ^rfr^ ?m ^ -*Rf?r 'rr^Rmtffm ’iivscir^h 


3TRtfer ^RfepRftt 3T * rifk^sfa I 

TTraV * '^’T^rftt' sHTRlrr ^TRRr^fqfrf 2 II^IR^tfll 

ft ^rr t^rir h r^tst i 

■<R^-R<T-ift^rr ^fsjTRr: ^‘Wk: 2 U<i®lR^«Hll 

3R *TTR fsRsfrf^TRg^RR R^frTTm: I 

fmRg^Rr^ qrfrPRRSfi; wi * ufn; ? ||<?|R3^U 


77. Yatinapi na samvasah sreyah pramadaku^IlaSankaya | 

Bhaved grihyapi yatiriti oa tasma a&rna, datavya (2372) 

78. Na ca sa diksatavyo bhavyo’bkavya iti yena ko janati?| 
Gaura iti carika iti ca bhavati yako paradaragamiti ? (2373) 

79. Ko janati kah sisyah ko va gurustato na tadvideso’pi i 
Grahyo na copadesah ko janati satyamalikamiti ? (2374) 

80. Earn bahuna sarvameva sandigdbam jinamatam jinendrasca i 
Paraloka-Svarga-Moksa diksayah kim arthamarambbah ? (237 5) 

81. Atha santi jinavarendrastadvacanacca sarvapratipattih I 
Tatastad vacanadeva yati yandanakam katham na matam ? 

(2376) 

Trans. 77-78-79-80-81. Doubting the misconduct of 
woman, it is not advisable even for an ascetic to associate (with 
them ). Presuming that a householder may even happen to be 
an ascetic, blessing should not be conferred ( upon him ). 
Nobody should be (allowed to be) initiated as a pupil. For, 
who knows whether one is meritorious or wicked, a thief, a 
spy or a burgler ? (And) who knows as to who is a pupil 
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and who is the preceptor? So, there is no distinction between 
them also. His sermon is also not acceptable, because, who 
knows whether it is true or false ? What more ( should be 
said ) ? Tirthahkaras, their principles, the other ( future ) world, 
heaven, Final Emancipation-all this is uncertain according 
to you. Then, what is the use of accepting diksa (at all)? 
If you believe in the Tirthankara and if you take everything 
as existing on the authority of His words, why should bowing 
to an ascetic be not accepted on the same authority ? 

( 2372 - 2376 ) 

* Ararat ” ^qrfeqTS'+iqqqMrqt qfqjq: i m gfnr fsrcq^r;, 

Iqr, ns'qq&r q *nforrfq q*3ta-*qq-qj^: 

qfqqi%*bi%; qq qft qi%q^qfq q;*qiq q qqqq ? 

IRWIR^IR3®»IRWIR^tl 

D. C. If according to you, Tirthankara exists, and if you 
believe that the existence of all objects including, paraloka (future 
world ) Svarga ( heaven ) Moksa ( Final Emancipation ) etc. is 
approved by him, there is no reason why the act if bowing to 
ascetics be not approved by him. 77-81 (2372-23 76). 

Moreover, 

sjrf fsmuq qtrrn gftr ftr m -q^q^’irqfq-^ l 
fq- fq^qrqt fqi# % HcqiR^wsii 

82. Jai Jinamayam pamanam muni to bajjhakarana-parisuddham | 
Devam pi vandaruago visuddhabhavo visuddho tti (2377) 

[qfe fsnmrr smrq gfqftm ?rat qinqiT’iTqftiysRC l 
^qwfq- q^rrq> fq^3T*nqt fqsjig; ffa ikrir^ii 

82. Yadi jinamatam pram a gam muniriti tato bahyakaraga pari- 
Suddham 1 

Devamapi vandamano visuddhabhavo viSuddha iti (2377)] 
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Trans 82. If you take the principles of the Tirthankaras 
as authentic, then even, he who bows to a god (appearing as) 
purified by external means apprehending him sincerely as a 
sage, will be guiltless (2377). 

qf? fsrew qqqf ftf| 

Wn straq-ftfrcrft nftp;- 

+TRT ^ ^ I =qtq%- 

qftonm toot faT^TOTSTOouor It ? ii 

D. C. If you really follow the principles of the Tirthankaras, 
you shall have to accept even those who bow to a god who 
appears purified only externally on account of a laya, vihara etc. 
taking him to he a sage with a sincere heart, as guiltless. 

For, it is said in the Agamas — 

“ Parama rahassamisinam samatta ganipidaga bhaviya saranam 
Parinamiyam pam&nam nicchayamavalambamananam ” 

[ It is a great secret of sages who (look upon) the ( gem- 
like ) treasure-box of the preceptor ( the entire (collection) of the 
twelve Angas as auspicious wealth, and a trust worthy authority 
for ascetics who depend on Niscaya] 82 (2377) 

Or, 

m Kt $ it foil f^frnrt arir ? i 
gsqri i R II^IRB^ll 

83. Jaha va so jairuvo dittho taha kittiya sura anne ? I 

Tubbhehim ditthapuvva savvatthapaceao jam bhe (2378) 


[qfe qj 3T^ ? I 
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83. Yadi va sa yatirupo dristastatha kiyantah. sura anye ? 

Yusmabhirdristaparvah. sarvatrapratyayo yad bhavatam (2374) 

Trans. 83. Like that 1 (god) in the form of an ascetic 
seen by you, how many more gods were seen by you in the 
past, that you did not put trust in anything ? (2378) 

V fftr- 

gfttsrerft 

? i ft spstrfft ft 

gqf *n^rafr ftr *n*n i 

ft^ft ^4 ft ftft sraft i 
ftreift ^ i«r^ ft jsftlft ftfcrrft II l II 

h^v9<jii 

D. C. In addition to the preceptor Asadha-deva seen by you, 
in disguise of an ascetic, how many more gods did you see in 
the past that you entertain doubt about everything? 

It is not really worthy of you to entertain doubt like that 

when some one is seen like that at some time, in some way. 

Even from practical point of view, it is worthy of you to respect 
each other. 

For, it is said — 

Nicehayao dunneyam ko bhave kammi vattae samano | 
Satpvavaharo y a jujjai jo puvvatthio carittammi I) 

[ It iB difficult to know definitely as to which ascetic lives in 
which Bhava ( inclination of mind ). But, one who is pre- 
eminent in character, is fit from practical point of view.] 83 (2378) 

In support of the same argument, the author continues- 
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fa ^ a fa nfa 4 ^faffa | 

'fifa? H -q q;q?rf 0< 8 'g c4 II^IK^oll 

fa^ra^rf R*T3rte<jftafaf ^ti^it fafifem I 
’T*m7f^rart fa^ ^far^art it *r ik^ir^?ii 

^nr fairifa TTsif fa m ^?rf i 

^^K m R^ T? fac^sifrfa srefts^# HcvstR^C^ U 

84. Chaumattha samaya cajja vavakaranayanusarini savva | 

Tam taka samayaranto sujjhai savvo visuddhamano (2379) 

85. Samvavaharo vi ball jamasuddham pi galiiyam suyavihiel 
Kovei na savvaniyct vandai ya kayai chaumattbam (2380) 

86. Nicchaya vavahara naovaniyamiha sasanam Jinindanam \ 
Egayapariceao miccbam sankadao je ya (2381) 

87. Jaha Jinamayam pavajjalia to ma vavahara naya mayam 
muyaha \ 

Vavaharapariccae titthuccheo jao’ vassam. (2382) 

rr^r^fu 'jfV W i 

rJT rTOI ^psifa Wft fa^gTRIT: IIC«IIIR^II 

^qq ^ i ftsfa ST# ^fjgirfa ^fT ^rlfafasTT I 
s far c rfa h ^nifar ^ 

ffagqg q r ^i ^faqfarifiTf ^rrera i 

'TKrR'Tf^rint fasanfa ll<S^IR3<S?ll 

*lfa faqTP=T JTmfa rlfa TIT TJ2|rT I 

sqq^q-f^Tlit fa«5feffrfa srfa^rrqq; II<0SIR3<RII 

84. Chadmasthasamaya carya vyavaharanayanusarini sarva I 

Tam tatha samacaran ^udhyati sarvo visuddhamanah (2379) 
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85. Satpvyavaharo’pi ball y ad as uddhaiiiapi grihitam srutavidhma ! 
Kepayati na sarvagno validate ca kadaeiechadmastham (2380) 

86. N iscay avyavah ara nayopanitamiha sasanam Jinendranain I 
Ekatara parity ago mithyatvam sankadayo ye ca (2381) 

87. Yadi Jinamatam prapadyadhvam tato ma vyavaharamaya 
inata.ni muncata | 

Vyavahara parityage Tirthocchcdo yato’vasyam (2382)] 


Trans 84-85-86-87. The whole routine of the engage- 
ments of an ascetic incognito is based upon practical point 
of view. One who follows it sincerely becomes entirely pure- 
minded. Mutual intercourse (of respecting each other) is also 
practicable. For, in case an impure (object) is apprehended 
by the commandment of holy writ, or in case if one bows to 
an ascetic incognito, the Omniscient does not disallow it. The 
commandment of Tirfhankaras is based upon both the posi* 
tive and practical view-points. It is useless to leave either 
of them and entertain doubts etc ( So ), if you accept the 
commandment of Tirthankaras, then do not abandon the 
theory based upon practical point of view. Because, in aban- 
doning the practical point of view, the authority of the Tirtha 
( £rl Sangha) itself will be exterminated ( 2379-2382) 

t 

gw: I w " ” 

3 sRt'rafir 3 i “*faia[3 wft” 

irsft srfi-^ifreprel ft fwwwft ir^ir^°h 

^UR^H 

Then, 

f 3 3 3T37*T r f 3f fa Wifar I 

3T #33^3^ ftrwr'm 3T3 ll<^IR3<^ll 


’flronw 3T33 3 33T?3 % I 
3T ¥* •flW? W TT3T ll<^IR3CSII 



Nihnavavada 


Vtfk] 



srmr % ^rirsn sif^«rr frf i 

#3W^3^wrT SISHTf ^ f^trcfir lMR3<JMi 

srsrf ^ ^ I 

* ’ffm 1 ifri^K? fMrt wtf ir?ir$<^ii 

SF* f^T K WTT #RT*TT *Ttf frT ^ SRST i 

^mrf =^trm r fi ?r ?tt tffrr 1 nviiR^H 
frrarr •*rera *r 'tr'tott ^pRtPHroTinir • 
f^^rfrraTPPrng & ^#7t ii^ir^ii 

; 

88. Iya te nasaggabam muyanti jahe babuin pi , bbannants 1 
Ta sangbapariccatta Hayagibe nivatina naum (2383) 

r 

89. Balabbaddenaggbaya bbananti savaya yam tavassi tti I 
Ma kuru sankamasankarubesu bbanie bbanai raya (2384) 

t 

i 

90. Ko janai ke tubbbe kim cora cam abhimara tti i 
Sanjay ara va cchanna ajjamabam bbe vivaemi (2385) 

< r v t > 

l \ 

91. Nana-cariyahim najjai samano’samano va kiaa jananto | 

Tam savaya I, sandebam karesi bbanie nivo bhanai (2386) 

92. Tubbbam ciya na parupparam vlsambbo sabavo tti kaha 

majjbam I - ' 

Nana-cariyabim jayai corana, vi kim na t& santi (2387) 

93-. Uvauttio bbayacca ya pavvanna savvamayamasaggabe u ' 
r Nivakbamiyabbigantum gurumulam te padikkanta (2388) 

[ff?r •*rnT5rRrn t. 

tt5t^ 5=rrf?nTr iir^rr ii<:<jir^<;^ii 

t 

r ' (** v " i ^ w 

r a irTT ynfirT 3TR3Fi ! rRTRSTffa I,, 
itt ■*rf&i§r trtt n-i'UR^vil 

U ’ - ' f { > ^ 

^ ^l*TTfrT ^ R ^TSTTR^T 3Tf*T*RT fTrT I . 
^TH^T5?75rT SRTTf ‘flRrTf SR’TR^Tlftr IIVIR^MI 
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srrc-^’TP-'sri trr^rr «nnTtssr?pjTt l 

c# I ■srm^ s^rf ^mf?r li^lR^il 

fsrewsr: m'*? ffa tm i 
srnr-^rrv’rf 5rm^ ^unrtrfq- fi ?r ^r ^r: ? ii^ir^oii 

■*nrm jt^tstt: l 

jrrsrrfarn 3rf*RT?*T jrfrPTrprrn irsir^ii 

88. Iti te nasadgraham muncanti yavad hahyapi bhanyamanah I 
Tavat sanghaparityakta Rajagrihe nripatina jnatva (2888) 

89. Balabhadrenaghrata hhananti sravaka ! vayam tapasvina iti 1 
Ma. kuru safikamasankaruhesu bhanite bhanati raja (2384) 

90. Ko janati ke yflyam kim eaurascarika abhimara iti | 
Saniyamarepacchanna adyaham bhavato vyapadayami (2385) 

91. Jnana-caryabhyam jaayate sramano’sramano vs kasmajjananl 
Tvam 3ravaka I sandeham karosi bhanite nripo bhanati (2386) 

92. YuSmakameva na parasparam visrambhah sadhava iti 
katham mama 1 

Jnana-caryabhysm jayate cauranamapi kim na te stah ? 

(2387) 

93. Upapattito bhayacca prapannah sarvamatamasadgrahe I 
Nripaksamita abhigatya gurumulam te pratikrantah (2388) ] 

Trans. 88-89-90-91-92-93. When they did not give up their 
mischievous belief in spite of their being persuaded in many 
ways, as stated above, they were expelled from the Sangha 
( Congregation ). When called by king Balabhadra, who had 
comedo know (of their arrival) at Rajagriha, they said '*0 
^ravaka ! We are ascetics. Please do not suspect things that 
are beyond suspicion.” The king replied-'* Who knows as to 
who you are ? Who knows whether you are thieves, spies or 
burglars, in disguise of ascetics ? I shall kill you to-day. ” 
“ In spite of your knowing that an ascetic or otherwise, is 
known by (his) knowledge and character, O sravaka! why 
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Vada ] 

do you suspect us ? '* When thus told, the king replied 
‘"When you yourselves do not rely upon each other that 
you are ( ascetics ), how can I trust you merely from know- 
ledge and character? Could they not be (found ) in thieves 
also ? (Thus persuaded) by means of trick and fear, (at last) 
they resorted to the right belief. Having abandoned their 
wrongbelief, and having forgiven the king (for his apparently 
harsh act ), all of them returned to the original ( school ) of 
their preceptor ( 2383-2388 ). 

gw-? ! ^ 

qsRSRr “ t srtBn: ” ^ gi^ssErrat anfii: “ % ^ 1” 

set 5 * ! sbir I “^nor-^fcnft ft” 

qt qqqmfa “sm:” ?ft qifa g qr+qf qtf m 

1 1 sift % f% I fR-ftft q #-q qqq: 1 i 

D. C. When king Balabtiadra came to know that the Nih- 
navas had come to Bajagriha, he called them, and asked them- 
" Who are you ? ” “0 £ravaka 1 We are ascetics etc,” was the 
reply. With the threatening of killing them by crushing under 
the feet of elephants, the king said “ Since you do not trust 
each other as ascetics on the standards of jnana and kriya, how 
can I take you to be ascetics on those standards ? Outward jna- 
na and kriya could be found in thieves as well. ” 

/ 

On hearing such words, they came to know their mistake 
and resorted to their original school of thought, abandoning their 
wrong theories for ever. 


End of the Discussion with the Third (type of) Nihpav^. 
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, ffffpr ^jTh^dl 
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Discussion with the Fourth Nihnava. 

. i r 

) 

«fterr ^tro^niT fif m xm$ i 

firff^sfrq' ^^vtt 11<WIR3<<U1 

94. Visa do yasasays- taiya Biddhim gayassa Virassa 1 

Samuccheiyaditthi Mihilapurle samuppanna (2389) / 

«■ 

[%Tc*ir rRT *TrR?T tftwt I 

*rgcwr ir«ir3<‘ui 

94: Vim^atya dve yarsasate tada Siddhim gatasya Virasya | ~ 
SamucchedikadristirMithiiapuryam samutpanna (2389)] , 

; ' " " " 1 - ' ' 

r ,, Trans. 94. Theory of Samucchedikas came into existence 
in (the city of) Mithila, two hundred and -twenty-years- after 
^ramana Bhagavan Mahavira had attained Nirvana 2389. 

1 i I 

■ tm-w *nrer sffcsrrcfh i <rat s - 

5Tff^ \R3 < ? ,ii 

Here is the story of the production of this theory — 

* r v 

arrym-a tr i 

^ gfiPTT^T^T? TRTRTt H IRHIR3VII 

95. Mihilae Lacchighare Mahagiri Kodinna Asamitte ya I 
Neuniyanuppavae Bayagihe khandarakkha ya (2390) 



NihnayaVada 




Y&da] 

[faf*rertrr snrmTR: i 

^S^rot^st^ THT 5 !^ ^n-^rsr IIWR^ 0 !! ! 

95. Mithilayam Laksmigrihe Mahagirih. Kaundinya Asvamitra^ca | 
Naipunikamanupravade Rajagrike kkandaraksafoa (2390)] 

’ , \ 

J Trans. 95. There was (an Acarya named) Mahagiri in 
( the caitya-temple of an Yaksa-named ) Laxmlgriha in ( the 
city of ) Mithila. There were Kaundinya, and Asvamitra also. 
(While studying) the Naipunika (portion) of Anuprav&da 1 
they resorted to the principle of Samucchedas. And, Khanda- 
raksas brought them to the right path in ( the city of ) 
Rajagriha. 2390. 

%r- f VA ftfaraRqqi ftPsRt 

5 jnr ftFr: fara: l qm qslq# 

qw ^3 qsi% w i qq 

qw-“ qi'wiqqStwn w-n qq fra %*nflra fa, 

«ra <ftqr?qqqg ra qqsq ” i «f?r qra frar, qsRT-JRiraf- 

qqqqRfli ^P-rsfq qR^ sqq^ qr^rfnT, qqaTfqJ If 5 -j^q 
qraranraqt qlsftqrcr qranq; • # 1 qqqifqraqfa- 
fflqq j^qqq^qiqqiRsfaftjjqqt qflRqiqtsfq qiq^qRqfq 

q qfpral qq s^yra fcraisr: $q:’ qi^qqraqsqqq; 
qiR K3R^nRspw qq: I qq ra ra'ra^ftqrcn straw frcraOft 
qtw t qq t t%fqn qqtqqt raftqt qrcfoi raR?si:-h# 
*ft^rf*rarf^tra stw- ‘ qq q fFftn-«traft ^ qfcraraqrq; 
SR01T3 ggragra^j grafogrelq 

1. Like p-aryas, such as Virya-pravada, Asti-Nasti pravada, 

Jnana-prayada, Satya-prayada, . Atma-prayada etc,, Anu-pravada 
seems to belong to, one of .them, - It is an, independent 1 ptuwa, 
.treating of Kriya, Jnana ete. , , , " • « , s <* s ^ r j i . 

2. .Neuijiya or Naipunika is the name of ^ chapter in the said 

Anu-prayada purya, * i,! j ‘ %!,J ~ ‘ ' r - 7 



: 94: 


Jinabhadra Gam's 


[The fourth 


^4 g 'tftra^rerci: *r*tw ” I <ra*Mffftft 

ftsnm;, 4fgr^ *rai gw?^ fra IK3VH 

D. C. Mahagiri-suri the preceptor of the Laksmigriha caitya 
in Mithila, had a pupil named Kaundinya, who, in turn had a 
pupil named Aivamitra. While studying the Naipunika chapter 
of the Anu-pravada perva, Asvamitra came across the following 
statement in course of a discussion of the principles of chitina 
and chedanaka (Destroyed and destroyer): — 

“ Paduppanna samayaneraiya savve vocchijjissanti | 

Evam java Vemaniya tti, eyam biyaisamayesu vi vattavvam.” 

[ All the Narakas (inhabitants of hell) of the present conven- 
tion will perish, and so will all the deities. The same should be 
understood of those of other conventions as well. ] 

On reading this, Asvamitra conjectured that if all the Nara- 
kas of the present convention were to perish, all other living 
beings would also meet destruction, as soon as they were born. 
Consequently, they would not be able to attain the rewards of 
good and evil deeds. In this way, Asvamitra began to draw 
-conclusions on false conjectures. His preceptor ( Kaurjdinya ) tried 
to persuade him by means of various tricks ( which will be told 
hereafter ), but Asvamitra was not convinced at alL He was, then, 
expelled from the Sangha ( Congregation ). He, then, came to the 
city of Rajagriha ( or Kampilyapuri ). There the sravakas khan- 

daraksss, who were posted as customs watchmen, began to beat 
• 

Asvamitra and his fellow-Nihnavas all of a sudden. “Do you 
not know us ? Why do you beat us even though you are srava- 
kas ” said the Nihnavas. “ Those that are sramanas have already 
perished according to your theory. You may be some other 
people like thieves etc. and hence, we are beating you,” was the 
reply. Being afraid of this, they gave up their false notion, came 
to the right path and returned to the original school of their 
preceptor, after having excused the. khandaraksas for the appa- 
rently harsh act. 95 (2390). 



Vada] Nihnavayada j 95 • 

Now, the author explains the above-mentioned account of 
Niryukti in details — 

'7n^r»rmf#5^^Tr3Tt ^nf^'TfrV n < mR^?n 

yc(fHjuiH<3ft f^T ^T"^T RRTTO % l 
^ ^TTTT ^J T H 3 T J t *-l ft ? XWSV H ^5??? IRVSIR^II 

96. Neunamanuppavae ahijjao vatthumasamittassa l 
Egasamayai-voccheyasuttao nasapadivattl (2391) 

97. Uppayanantarao savvam ciya savvaha vinasi tti I 
Guruvayanauieganayamayameyam miccham na savvamayam 

(2392) 

?reririrPT%.* ir$ir^?h 

^rTnCTT?fRfT{ ^T?ft? *r??T far?T^ftTrr II 

IR'sIRV^H 

96. Naipunamanupravade’dhiyanasya vastvasvamitrasya I 
Ekasamayadi-vyavacchedas-atrato ns^apratipattih (2391) 

97. Utpadanantaratah sarvarueva sarvatha vina&ti I 
Guruvacanamelcanayamatametad mi thy a na sarvamatam (2392) 

1 ** 1 

Trans. 96-97. While studying the Naipunika chapter in 
the Anupravada (psrva), Asvamitra derived the theory of 
( entire ) destruction viz-that everything is entirely perishable 
after its production from the rule ( laying down ) the destruc- 
tion ( of an object ) at one time etc. It is the opinion of 
the preceptor that it is false, because it is approved only by 
one point of view but not by all. (2391-2392). 

1 1 1 pni- 

m srcjj #l?s 1 
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: 96; 

m srfir-ftsrRf*? g^r^- 

vh sjwnrrfW 5Rgg?r^7 *7^, * g <rft fo^Tra- 

^tirc^ui^vur. ■ '''.— • 

^ * r r f ^ * { r 

D. C. While studying the Naipunika portion of the ’Anu- 
pravada ptirva, Asvamitra "derived a theory from the rule laying 
down the theory of destruction of objects of' one convention that 
all objects of one convention vanish entirely-in all respects-as 
soon as they are produced. The preceptor persuaded him not to' 
form such a wrong notion, and said “ The theory of destructibi- 
lity of objects at every moment, - is - laid down by the "ksana-, 
ksaya-vadins only from -one point of view viz-Rijusutra naya 3 , 
but it is not true from all points of view. So, it is false. 


Why is it Mithatva? - ' - - - 

r - 

5T % fsnirn^s^T^PTft^Tmfw i. - 
^T-TT-WT^riTrrsTTJr'iTlr wcgoft IIVIR^H 


98. Nar hi ^awaha vinaso’ddhapajjayamettanasammi | 

Sa-para-pajjayanantadhammano vatthuno jutto (2393) 





98. Na hi sarvatha vinaso’ddhaparyayamatranase i 

Sva-para-paryayanantadharmano vastuno yuktah (2393) ] 

” ' ( f ~l> -»• i 

t _ w j - t a t 

t ' Trans. 98 ~ Merely; at' the end of a ( particular ) condition < 
of time, it is not proper to admit entire destruction "-of ' an 
object that has innumerable qualities on account of its owh, : 
as weh-as, of other’s pary^ya (form) 2393. *''■ ' _I , i 

ps! 1 7tf% ? I s^ris- 

' 3. According to this ’system of philosophy an object is per- 
ceived in its present condition only. 7 " s 


Nilinavavada 


Vada ] 



'TOfotf 3VT I Sfisj^cpr WZJV. ? |rW~ 

i ??s^ w%-*rfafaf m'% fRprcwsg 
5r«r«i^mw^#i Rgf^gl m'fa^ wfit 
^-7Rrg^ i srat ^ 

TCpr: f%*Tnrrfni , src^'rchRJreRq’ ^g^-'^wiV 

? ?T% IR3^3II 

D/C. Tt is not at all proper to accept the entire destruction 
of an object merely because a particular condition ( say, bhnta 
paryaya or past condition) of time 4 is over. Every object is 
possessed of innumerable qualities, say for example, whenever 
the Karaites perish as Xurnkas of the first -condition ( paryaya ) 
of time, they do not perish entirely but they are produced imm- 
ediately as Karlens of the second condition of time, and thus’ con- 
tinue to stay on as living matter. 

It is not proper, therefore, to believe that an object which 
has innumerable paryayas or forms at differment conditions * of 
time, vanishes entirely as soon as a particular paryaya or condi- 
tion of time is over. 98 (2398) 

3Tf fjrrrs far *Tf fa fafaj I 

^'4 ^5t<T srorwr Ratffi<T IIVUU3WII 

99. Aha suttau tti mai sutte nanu sasaynm pi niditfcham 1 
Yatthum davvatthae a-sasayam pajjayntthae (2394) 

[ spar ^rrfafa pfa: ^ *3 ^rp*rmfa faf^’sv l 

^ S^&pnssiWrT W4 pS?ptt llVUR^yil 

99. Atha sctraditi matih stitre nanu sasvatamapi nirdistaml 
Vastu dravyarthataya’sasvatam pary&yarthataya (2394)]. 

4. According to Jaina Terminology, the word ‘Addha’ signi- 
fies Time. Addhaparyaya signifies the paryaya or condition of 
time. e. g. Vartamana paryaya (Present condition) Bhuta par- 
yaya (Past condition) and Bhavisya paryaya (Future, condition). 
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Trans. 99 If your belief is based upon (the afore-said) 
rule, it is also laid down in the rule that an object is impe- 
rishable by (virtue of its) form 2394. 

s&TO |fcf Hf%! I Hg WI^, 

Hf| # STTHHHTq 

H«n h l ^ wrct, stnram ? t hTiht l far 

HW% far 2TOTOHT I § %#ij ? | qTHqt I HTCTCT, HR- 

franc 3ratw” ira iR^aii 

D. C. According to you, an, object should be taken as en- 
tirely perished at every moment on the authority of the rule 
referred to before 5 . 

Now, if you take the sutra as an authority on this point 
there is another sutra also which describes an object as sasvata 
or imperishable by virtue of its being matter, and vinaivara or 
perishable by virtue of its form — 

The s-otra runs as follows 

Q. “ Neraiy anam bhante ! kim sasaya. a-sasay a 1 
A. Goyama l siya sasaya, siya a- sasaya 6 . 

5. Vide verse 2390. 

6. The following a/a paka is from Bhagvati Sutra: — 

Q. “ Neraiya nam bhante ! kim sasaya a«-sasay a 1 
A. Goyama 1 siya sasaya siya a-sasaya. 

Q. Se kenatthenam bhante 1 javaevam vuccai ** Neraiya siya 
sasaya, siya a-sasaya? 

A. Goyama 1 Avvocchitti nayatthayae sasaya, vocchittinayatthar 
yae asasaya. Se tena-atthenam java siya sasaya siya a-sa- 
saya. 


Vada ] Nihnatavada : 99 : 

Q. Se kenattheriam ? 

A. Goyama ! Davvatthae sasaya, Bhavatthae a-sasaya. 

[ Q. O Lord t are the Narakas perishable or imperishable ? 

A. O Gautama ! they might he perishable, as well as, imperish- 
able also. 

Q. How could that he ? 

A. O Gautama ! they are imperishable on account of their 
matter, and perishable so far as their form is concerned. ] 

And, 

f^r i 

mt 5T ii^ir^ii 

aft fMrwrrtRRTft nm I 

* ■snft ar^rnft ^ iimir^ii 

100. Ittha vi na savvanaso samayaivisesanam jao’bhihiyam | 
Ihara na savvanfise samayaivisesanam juttam (2395) 

101. Ko padhamasamayanaraganase bitisamayanarago nama | 
Na suro ghado abhavo va hoi jai savvaha naso ? (2396) 

*n*r 1 > 

;r gft vrfts?rrft jtto: 1 

[ Bhagavati Satra Pataka 7 Ude^aka 3, last portion] Gujarati 
Translation page 15 Part HI. ] 

It will be noted on comparision that though both the ala- 
pakas differ slightly in readings, there is not the slightest diffe- 
rence between the two, so far ar the meanings of both the ala- 
pakas are concerned. ] 
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100. Atrapi na sarvanasah samay ad i visesanam yato’bhihitam t 
Itaratba na sarvanase samayadivisesanam yuktarn (2395) 

10k Kah prathamasamayanarakanase dvitlyasamayanarako nama 1 
Na suro ghato’bhavo va bhavati yadi sarvatha na^ah 1 

(2396)] 

Trans. 100-101. Here also, since adjectives like samaya 
etc. are told, entire destruction could not (fit in). (Por) other- 
wise, the adjectives like samaya etc. would be useless in 
(case of) entire destruction. How could a mraka ,of the 
second moment come into existence when the rizraka of the 
first moment has (entirely) perished? If there were entire 
destruction, there would be nothing like god, ghaia or 
a-bhlva ( non-existence ) 2395-2396. 

spnfa ‘‘ r'4RRRRRR$f RRqfcr” 

5 RqfoiRi Rifft i 1 Rat 

gat R R&R RUatsR RJR?T, ffcg RRRRRR- 
sqqsf^RTfR I Rt4: I IRRRRRRRR^R flRf^qffcf I nq 
MRiftRRRRRqR sin fe^RiftRRRRRq^RR r g 

wwcRa; i WRfl RRRRRRtf#^RT 

g gg> i qmfRjg. ? ?rr?-“ ru Rsfanfe” rrrrrrJr- 
is rrwt rIri ft*# $t rr MR-g#n$RRRRTR>» 2 1 
3rcfcRR$R ft ^qfqg,qqq-fg;gtq-ggTqii^qqr^ i q)q^ 0 i gsql i 
g rrrt rw Rft RRRRRRt?RRRRqRR fjRjRqRRtR Reen^. 
fisftRRRRtRRit rrr tra 5! n£| wA gsR^> rshrsi^ rIrt ftRR- 
Rn^Rt # qifsqiqi m at-Rfr 1 1 girtgsRi^r % r fi#n^RRR- 
sjrsrh i wng, RRR-Mq-g^qiURRqt^w w fjfcro 
f^jg^q RRS^b^ SRfft’Rjft # 5 RR^ : R#&? I 
^ rr , 7 ^5rtp'R<f(%qi^RR^q -qmti ir^ir^ii 

D. O. -in the sutra laying down that the mrakas of the 
first moment will meet destruction, entire destruction is . not, at 
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(all, implied. Adjectives viz first moment, second moment’ etc. 
mentioned therein are significant.” By the expression that “Nar- 
akas of the first moment will meet destruction,” entire destruction 
;of the narakas is not meant but it only means that the narakas 
c of the first moment lose the property of being narakas at that 
.time. Similarly those of the second moment lose the property of 
beinof n&rakas at the second moment and so on. 

O 


But narakas would never perish entirely on account of their 
natter being indestructible, Thus, if the theory of entire destru- 
ition is admitted, adjectives such as prathama samaya, dvitiya- 
)amaya etc. would not he justified. If the narakas that were 
iroduced at previous moments had perished entirely along with 
hose moments, how could narakas of the second moment, and 
hose of the third moment etc. come into existence ? So, the 
djectives viz prathama samayotpanna ( produced in the first 
aoment ) dvitlya samayotpanna (produced in the second moment) 
to. would be justified only if the narakas were taken as ’the 
dstent beings. 

In spite of all this, if you hold the theory of entire destru- 
ion, a naraka produced at the first moment, would perish 
ltirely, and it would not leave any scope for the production of 
' naraka of the second moment. And if a naraka perishes entirely 
/ith the first moment, that which is produced at the second 
moment would be definitely different from the naraka (itself), 
and hence it would never be possible to recognize, a sura, a ghdta 
or a-bhava from it. This proves that adjectives such as prathama 
samayotpanna, dvitiya samayotpanna etc. could be attributed 
only to an existing being and to none else. 

Thus, the satra mentioned before, does not, in any way, 
imply entire destruction of narakas, at the end of a particular 
period of time. It is only due to futile embarassment produced 
in you, 'on account of your .(past) misdeeds, that you are led to 
hold suoh wrong notions. 100-101 (2395-2396), 
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100. Atrapi na sarvanasah samayadivisesanam yato’bliihitam i - 
Itaratha na sarvanase samayadivisesanam yuktam (2395) 

101. Kah prathamasamayanarakanase dvitlyasamayanarako nania \ 
Na suro ghato’bhavo va bhavati yadi sarvatha nasah i 

(2396)] 

Trans. 100-101. Here also, since adjectives like samaya 
etc. are told, entire destruction could not (fit in). (For) other- 
wise, the 1 adjectives like samaya etc. would be useless in 
( case of ) entire destruction. How could a mraka of the 
second moment come into existence when the rikraka of the 
first moment has (entirely) perished? If there were entire 
destruction, there would be nothing like god, gha\a or 
a-bhlva ( non-existence ) 2395-2396. 

/ 

£w-? oo -M sreifa “ JRRRRRRRqq sqq^ 

5 s&ra? Mforci *Rq*t i p: 1 qqt 

^ wqt qralsq niq%, qsRRpjq- 

sqqstSRqfo I I qqqqjmR^qq 1 qq 

fitflqifqwRiRqjt feftqif^wqqRq^tq fw^qfo ^ § 
§;sqmqqt I qsRTflqqrf#^ 

h 3tr cirri' I 1 qfi qsirtfifc ” rtowV 

sirit ft ^Rwr rwNTi f§^q-i<f|qif^mqqRq;s 2 1 

3jqfcqqw ft wi fjq^f i 

qfq 3 gqqi *rras qft q«nRRqfcqqRRqRq fjRjqqqiifa 
fssftqgqqttq^t 3Rq; # sqq^g «k 4 gsqq, wrpu qqqi ffosj- 
rensqt 1^'t qstsqiqt qi 1 1 guiqsqq^ q q iMqiftWf- 
ww>\ qqq-f^ftq-q^tqiffqqqi^^iT sfq fq%qq qrafk^r- 
ft«RRqq HRqsi^qg # * ?n^: stNsep qfqqrat i 

q;q R(3jfiq^qfqqiq>5jfq^q sqrots sra ir^ir^h 

* > # 

D. C. -In the scitra laying down that the mrakas - of the 
first moment will meet destruction, entire destruction is ; not, at 


Kilmavavada 


: lOl : 


Vada ] 

all, implied. Adjectives viz first moment, second moment’ etc* 

i " 

mentioned therein are significant.” By the expression that “Nar- 
akas of the first moment will meet destruction ” entire destruction 
of the narakas is not meant but it only means that the narakas 
of the first moment lose the property of being narakas at that 
time. Similarly those of the second moment lose the property of 
being narakas at the second moment and so on.- 

O 


But narakas would never perish entirely on account of their 
matter being indestructible, Thus, if the theory of entire r destru- 
ction is admitted, adjectives such as prathama samaya, dvitiya- 
samaya etc. would not be justified. If the narakas that were 
produced at previous moments had perished entirely along with 
those moments, hoW could narakas of the second' 'moment,’ tod 
those of the third moment etc. come into existence ? So, ’The 
adjectives viz prathama samayotpanna ( produced in the '"first 
moment ) dvitaya samayotpanna (produced in the second moment) 
etc. would be justified only if the narakas were taken as ’the 
existent beings. 

In spite of all this, if you hold the theory of entire destru- 
ction, a naraka produced at the first ‘moment, would’ perish 
entirely, and it would not leave any scope for the production of 
a naraka of the second moment. And if ' a naraka perishes entirely 
with 'the first moment, that which is produced at the second 
moment would be definitely different from the naraka ( itself ), 
and hence it would never 'be possible "to recognize, a siira, a ghsita 
or a-bhava from it. This proves that adjectives such as prathama 
samayotpanna, dvitiya samayotpanna etc. could be attributed 
only to an existing being tod to none else. 

/ 

j; , - 1 

Thus, the setra mentioned before, does not, in any way, 
imply entire destruction of narakas,' at the end of a particular 
period of time. It is only due to futile embarassment produced 
in 'you, 'on account of your >( past) misdeeds, that yotrareTed to 
hold suoh wrong notibns. 100-101 (2395-239 6), 
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^tTT^'Trfir ^rm^miTSTt *rf fWr l 

^rs^fi f?mr% *r?rmt ri& 3 ^wnni ? \\\ o^r^h 

102. Ahava samanuppatti samanasantaiiao mai hojja i 

Ko savvaha vinase santano kirn va samannam ? (2397). 

[ 3P44T TWr^r^fri: ^rfrR^rTRrft I 

«k: fasnff t% rt ? ii^ir^ii 

102. Athava samanotpattih. samanasantanato matirbhaveti 

Kah sarvatba vinase santanah kim va samanyam ? (2397) ] 

Trans. 102. Or, the belief may be that (there* is) produ- 
ction of similar ( narakas ) on account of similar offsprings. 
(But) in (case of) absolute destruction, what is the utility 
of (eveh) an offspring or similarity ? ( 2397 ). 

€tat-? oS i *n%: 

i 4<rercr iERrcssqteran q: *rh- 
wqffoq? RqRwreru. qqRU ^ranwi^r 

<l # R5-q|^nf? ” I ^5 4>: 4R4 

*RR5, f% 41 4R4 *RR^ 1 SM Rf44'44%^i^ I 4 ft RR44- 
f44I^S4I%4i: %=44lft 4^4, 4Rlf*R4p4ft-“ 34" 

%li 4RR!, 44 3R4 *RR^” ^ IR^'SII 

D. C. 

Aivamitra : — Since narakas etc. are created at similar mo- 
ments one after the other, their santanas are also created in the 
form of productions of similar moments, and by virtue of those 
sahtanas, adjectives such as prathama samayotpanna etc. would 
be justified even without any object being taken as existent. 

Acarya: — When you accept the theory of entire destruction, 
who would he taken as whose offspring? And what would he 
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similar to wliat ? For, in case of entire destruction, there would 
not exist any moment of production of narakas etc. by virtue of 
which, we can say that “This is their offspring or that is similar 
to this.” 102 (2397) 

Because, 

^rrrrfamy * faroft sr? #frmt % nra i 

mr fa’roft * ^fnjart Rftrsft ^ it 

?°3IR3VII 

103. Santanino na bhinno jai santano na nama santano 1 

Aha bhinno na kkhanio khanio va jai na santano. (2398) 

[^rrrrfoft w< tr! ?r ^frw I 

am srr * *mm: IK°?IR^II 

103. Santanino na bhinno yadi santano na nama santanah I 
Atha bhinno na ksanikah ksaniko va yadi na santanah 

(2398)] 

Trans 103. If an offspring is not different from (its) 
generator, it is not an offsping. And, if (it is ) different, it 
would not be momentary; (for) if it is momentary, it would 
not be an offspring. 2398, 

' i 

1 3f»r 

fim: *rarc.‘, ^rft 1 arc sjfo#- 

qft nrcft *raw, i qq 

?i% I sms fi% 

D. C. If a santana is not different from a santanin ( gene- 
rator ) it would not be called a santana , as it would not possess a 
form independent of santanin. And if it is different from santft- 
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nin, it would not be taken as ksanika or transitory, because by 
accepting it as ksanika, its state of retention would be accepted. 

On the other hand, if a santana is taken as ksanika, it will 
no longer be existent like santonin and difficulties arising from 
the state of non-existence of santana would crop up. So, there 
is no scope for the santana to exist in the midst of absolute 
destruction. 103 (2398) 

Continuing the same argument, the author states : — 

gssnsjnft *7*7*77 gar *7 *77 *7s*7f7 i 

arf *77 ?r *75*7*77*7^ St°r *7*7 *73 ii?°»ir^h 

104. Puvvanugame samaya hujja na sa savvaha vinasammi I 
Aha sa na savvanaso tena samam va nanu khapuppham 

(2399) 

[751511^ -<r^; *7 *77 *7=r'7T f^ntr I 

37*7. *77 * *7*7 *3 ^3^3 n?<>#lRWil 

104. Ptirvanugame samatabhaved na sa sarvatha vinase 1 

Atha sa na sarvanasastena samam ya nanu khapuspam 

(2399)] 

/ 

Trans. 104. Similarity is (possible) only in (case of) 
its connection with the former (moment), but not in (the 
midst of) all-pervading destruction And if it exists, there 
would be nothing like all-pervading destruction. Or else, even 
kbapuspa. would become similar to it. 2399. 

357133^ 77*737 77*71*7^337 1 tt^tt 3 7T3i**7*7t 

*7 hi 77*73^37^7*7 3^7^ 1 777 77*737 a’fa- 

sg’T*!**?^, 3f| 35373 3>«r^377«73737?. ^ 77337 7337$: I 

37*7 77337 I337tlsfa 373T 77*7373*33*7*3%, 3*3 I 3ft 3*7 7733is*77#- 
7^*7 ^%*7 7T*T 3^5*7 f537t *7fiT, '77 37|^3, 77337*773*3337 

£3ftf3 4*337$lf?f3 IR^H - 
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Vada ] 

D. C. If the former moment is connected in any way with - 
the later moment, there would be some sort of similarity between 
the former and later moments. But when there is absolute ' 
negation of the former moment, its similarity with the later 
moment has no place And, if there is any similarity between 
the two, the former moment will have to be taken as existing, - 
and hence, there would be no possibility of absolute negation. 

Still however, if this sort of similarity is accepted by you,' 
in spite of there being absolute destruction, why should a non- 
existent object like khapaspa , also, be not taken as similar to it 
as the property of being non-existent is common to both % 104 

(2399).. 

For, 

sruirfsr'w^r sttot ^ l 

105. Annavinase annam jai sarisam hoi hou telukkam I 

, Tadasambaddham va mai so vi kao savvanasammi ? (2400) 

[ -*Twf?r i 

Trfw: 2 11? 

105 Anyavinase’njmd yadi sadrisam bhavati bhavatu trailokyam l 
Tadasambaddham va matih s’opi kutah. sarvans^e ? 105 

(2400)] 

Trans 105. If at the destruction of one thing, something 
else becomes similar ( to it ), even ( the group of ) three 
worlds would become similar to it. Or, if it is ( accepted ) on 
account of its being unconnected-how is that even possible 
in the midst of all-pervading negation. 2400. 
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nfa h£t m n 

HI ^((flswiIRHHI^fHft H cRHUify 
HHHSFRg IH HI HI^ ir% HHERH ift <R*H H%! *W I Hg Htsfr 

#pr: ’prtH H$«n fri% fi: ?-H fifafiRsf:, IR- 

HR! IR»°°II 

D. O. 

Acarya :-Just as a pata is totally different from aghata, the 
former moment is different from later moment and vice versa. 
Now, even when the former moment is taken to have perished 
entirely, if it is held that the later moment which is absolutely 
different from it, is similar to the former moment, the group of 
the Three Worlds should also be taken as similar to it, because 
the property of being absolutely different (from the later moment) 
is common there also. 

A^vamitra: — The group of the Three Worlds, could not be 

taken as similar to the former moment in question, because that 

is not connected with it by means of time, place etc., while later 

moment is taken as similar to the former moment, because it is 

* 

connected with the former moment by means of time. 

Acarya : — But how can the relation between former and later 
moments exist in spite of the former moment having entirely 
perished ? Such a relation can never exist without accepting the 
context, and hence, the state of retention or existence of the 
former moment in question. 105 (2400) 

Besides,* 

faf rt hM- ??rfoT»T iwmT srg- t?t 1 

^TRSTTf HR m# ll?o$|RVo^|| 

itoni rTic qwT i RHRm iHaft f*ri 1 
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106. Kiha va savvam khaniyam vinnayam jai mal suyau til; 
Tadasankhasamayasuttatthagahanaparinamao juttam (2401) 

107. Na u paisamayavinase jenikkikkakkharam ciya payassa \ 
Sankhalyasamaiyam sahkhijjaim pay am tsim (24 02 ) 

108. Sankhijjapayam vakkam tadatthaggahanaparinamao bujja. I 
Savvakkhanabhangananam tadajuttam samayanatthassa. 

(2403) 


Vada] 


[srar m fsrarrT ttOt. jj?rrfkf?r i 

mfa ii^iRtfoRii 

WIRTT? fT^TTf OT'Tf^lTWfTt t 

rregrk n?°ciRtt°3n 

i « * 

106. Katbarn va sarvarn ksanikam vijnatam yadi matih ^ruta 
diti l 

Tadasankyasamayastitrarthagrahanaparinamato yuktam 
106 (2401) 

107. Na tu pratisamayavina^e y enaikaikak Garame va padasya 1 
Sankhyatltasamayikam sankhyatani padara tani 107 (2402) 

108 . Sankhy atapadam vakyam tadarthagrahanaparin&mato bbavet | 
Sarvaksatiabhangajnanam tadayuktam samayanastasya- 

^108 (2403)]. 

Trans. 106-107-108. Or, if it is asked “How is every- 
thing recognized as momentary?" (The answer is) “From 
the Holy writ. ’’ It is proper ( to take it ) as a result of the 
comprehension of the meanings of innumerable sutras, but 
not (as a result of) the destruction (taking place) at every 
moment. Each syllable of a word (is produced) at an incalcu- 
lable portion of time. A word consists of a definite number 
of those (syllables), and a sentence is composed of certain 
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number of words. At the comprehension of its meaning, 
knowledge of all-pervading Iransitoriness (is attained). (But) 
that is misfitted to one (whose mind) perishes (soon after) 
the time of production 2401-2402-2403. 

' “crt” |<qqqr, q^ggsq^ qqtgiqg 

“qq q^g m qqqr fqgtqwfq qq^q^ ? i 

i qg qg gqiq^ftsnqqqqqqqqqfjRq^r q; qqiqqpiqftnnq- 
qRq#r gq>g, q g qfqqqqfqqitr I fqgq; qqq-qqq^qigq qqqig 
qrcRrqqqtqwJt “qq #iqqp’ fqfRTqqtqt gsqq, q g 
qfiiqqqt^ I m qqqqqii-^q q^ig qR<mg q?tq qtqqqqqg 
q?qq«J%wq?;R qqqi^qqmfqqwq^qrt: qqqfq-qqq ^q:, 
qifq qRRifq qqqraqq qiftqifq qq qqfq I q^qitte qqqfqq 
iq'qqq, q^qa^qqRqmra qiqqiqq|qqRqmiR?qq:, qfqqqipiq 
q|g i q#qfqqqqiq?q^q qm qgfe^q qqqtsp;iftT% h 

d. c. 

i 1 

Aivamitra : — How could you apprehend that everything is 
ksaijika \ 

Acarya: — From the Holy writ. Apprehension of ksanikata 
( - from the Holy writings, is justifiable only as a result of the 
apprehension of the meanings of sotras, but not as a result of 
destruction taking place at every moment. Every syllable of a 
word is produced at an incalculable moment. A word consists of 
*a ntihiber of such Syllables and a sentence is made up ol a 
'number of words. When the meaning of such sentences is com- 
prehended, knowledge of all-pervading transitormess is attained. 
'But it should be noted that such a knowledge is not attainable 
to one whose mind perishes soon after the time of its production, 
„;’lQ6 -108. (2401-2403) 

/ t t 

And, 
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frTrft WT ftramt ^TTR^'^-m^'3-’T^TTfm I 

spjfni'iT fTPT -WspiIT *T =fiT ? IK<RIRS°«II 

109. Titti samo kilamo sarikkha-vivakkha-paccayalni | 

Ajjlmyanam jhana bhavana ya ka savvanasammi ? (2404) 

[ rjft: ?nr: *rr^-ftqrajr-JTc*ror^ft i 

3r«T5r4-«trr4 ^ *4;rrfr 1 ii?o^ir«°sii 

109. Triptih Bramah klamah sadrisya-vipaksa-pratyayadlni i 

Adkyayanam dhyanam bhavana ca ka sarvana^c? 109 
(2404)]. 

Trans. 109. And, in (the midst of) absolute destruction, 
how could satiety, exertion, languor, similarity, distinction, 

etc, as well as, study, meditation, and imagination exist ? 
(2404). 

- •> 

i ' 

wfttRtftnCTCT ?w, 

><3tfa: ( sreri faq# snft- 

gsjra; 1 s^ifanwircr:, 

qfa: 

i flforctswl 

irs ° an 

D. C. If the theory of entire destruction of an object (at 

every moment) is accepted, everything will be destroyed imme- 
diately after its production. Consequently, there will be no place 
for feeliDgs like those of satiety, exertion or fatigue. There will 
be nothing hke similarity, dissimilarity, belief or remembrance, 
and there will be no scope for study, meditation or imagination 
109 (2404). 


T(^nm gfTT 3T?t H ft ftrft ? I 
»TrTr? 3 it ft IIH 0 IRS»HII 
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110. Annanno paigasam bhutta ante na so vi-ks, tittl ? 
Gantadao vi evam iya samvavaharavucchittl (2405) 

1 i 

t srwftswij srffmr# ^ ? I 

110. Anyo’nyah pratigrasam bhokta’nte na so’pi k& triptih ? \ 
Gantradayo’pyevamiti saipvyavah&ravyuechittih. (2405) ] 

Trans. 110. (In case of entire destruction) an eater would 
be different at every mouthful, (and) at the end (he would 
exist ) no more. (Hence) how could there be (the feeling of) 
satisfaction at all ? The same will be the condition of those 
who move, ect. In this way, there would be violation of the 
(whole of) vyavahara. 2405. 

&si-U° ” jjgsj arcn srcraife 

qi jtrt« I ^ jrfgsro 

an*r«r TftsrafsRnnsiRt <r^ 

i 

f&5i^wR5Jr^ m I ^qg^Eig- 

i , D. C. In case of there being entire destruction ( at every 
moment ), one who eats would be different at every mouthful of 
food on account of his being ksanika. In absence of the process 
’of eating, the eater will also perish at the end. Hence, how 
could there be a feeling of satisfaction at the last mouthful, and 
in absence of eater, who will experience the feeling of satisfaction % 

L In the same way, those who move would not feel exertion, 
and so on. Ultimately this would lead the entire vyavalizra to 
nothing. 

Here the opponent would say — 

3PJT f^r f*5ir rnrft sisft m nrm4T I 

ftretor f?Rr^r ^ ihuirvo^ii 
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111, Jenam ciya paigasam bhinna titti ad ciya vin&sor 
Tittle tittassa ya evarn ciya savvasanisiddhi (2406) 

srfmTT^f f^rvrr TtfarrT ^ rrt?t: I 

111. Yenaiva pratigrasam bliinna triptirata cva vinasah I 
Triptestriptasya caivameva sarvasaoisiddhih (2406) ] 

Trans. 111. On the ground on which (feeling of) satis- 
faction is different from each mouthful, (the feeling of) satis- 
faction and the one who is satisfied attain destruction. The 
same will be the condition of everything. 2406. 

^ jrffnmn srt q;q tjjp, ^ qrasjni mrats^qip^s 
snfti, mSrqni^; fq^ ' -R q i^ - Rm ' 4 <n , st?w rciraoiifcwnwi- 
’forra i swipMtsfiiftg %q; i 333 ^ i 

$3: ? f^rnr-" rnj- 3533%?^ fw ” srra^ori^n^tfq ^ 

3 TCRRm% 3 : 3 pq?R> 3133; 3 ra^ q^R 33 sq- 

33fcr i w «jfoq*q R-qtqqcil, 3 i few 

d. c. 

Asvamitra : — Just as an eater of each mouthful differs from 
another, so also, every portion of the feeling of satisfaction 
differs from another. This makes both the satisfaction and the 
satisfier, ksanika ( destructible ) at every moment. If the visesana 
( adjective ) is different, the visesya (the object which is qualified 
by it) should alse be different; otherwise there would be no 
justification of visesana. 

Here it is not proper to advance the argument that feelings 
of satisfaction etc. could not exist in case of momentarmoss 
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taking place at every moment. Because, it is only in that condi- 
tion ( i. e. only in case of there being destructibility at every 
moment ) that the worldly feelings of satisfaction, exertion, gloo- 
miness etc., would be established. The later moments that are 
filled with feelings of satisfaction etc. are produced from the 
corresponding former moments, one after the other, until feelings 
of satisfaction etc. become extremely powerful. All this is possi- 
ble only, if the object is perishable, instead of its being imperish- 
able or nitya. That which is nityci is never produced or destroyed 
but is always retained steadily, in one condition. In such a case, 
feelings of satisfaction etc. would either be wholly accepted or 
wholly rejected. Ill (2406) 

The answer is — 

t rafrfirerr rtf ? I 

£ 

112. Puwillasavvanase vuddhi tittl ya kimnimitta to 1 | 

Aha sa vi te’nuvattai savvavinaso kaham jutto ? (2407) 

faROrftmr rm: ? i 

112. Purvasarvana^e vriddhistriptisca kim-nimitta tatah ? | 

Atha sapi te’nuvartate sarvavinasah katham yuktah? 

112 (2407) ]. 

Trans 112 If there is entire destruction of the previous 
moments, how are the (gradual) rise, as well as, the (feeling 
of) satisfaction accounted for? And, if they, too, follow (the 
later moments) how will (the theory of) entire destruction be 
justified? 2407. 
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•n% 1 ^ rnrtfauw, dft f^l- 

wira! ^'4 §r£t ^ 9 , d^tfcR^fT^wTr^ra^nn 

ir«o\sii 

d. c. 

Acarya*— -If it is so, how would the gradual development of 
the feelings of satisfaction etc. that arc found during the respe- 
ctive later moments, and the production of the feelings of satis- 
faction etc. he accounted for 1 ~ 

As\ amitra * — Feelings of satisfaction etc. are produced by 
the instincts of satiety etc. produced in the later moments by 
means of former ones. 

Acarya: — That is not so. Since those instincts are similar 
to the corresponding former moments, they would perish along 
with those moments. 

Asvamitra : — -Feelings of satisfaction etc., are produced in 
later moments, in as much as they are continued in the later 
moments after their production during the respective former 
moments. 

Acarya: — In believing so, as you assume the continuation of 
the feelings of satisfaction etc., that are similar to the former 
moments, you will not be able to justify the theory of entire 
destruction of an object along with the former moments during 
which it is produced. 112 (2407) 

Also, 

^ srf rft rraft fi n n??3iR»°<ni 

113. Dikkha va savvanase kimatthamahava mai vimokkhattham-l 
So jai naso savvassa to tad kim va dikkhae % (2408) 
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[^837 3T *r4*T$I fewfocraT **frlti(JTpsTPW N 1 
?rr^n pht.* t% ^tsniT ? 

113. Dlksa va sarvan&se kimarthamathava matirvimoksartham I 
Sa yadi na^ah sarvasya tatah sakah kim va diksaya? 

113 (2408)] 

Trans. 1 13. Or, in (ca c e of) entire destruction, what is the 
utility of dlksa? Or, (it may be) your belief that it is for the 
sake of Pinal Emancipation. If that (moksa) itself is (suscept- 
ible to) destruction, then, it would be (attainable) to all. And 
hence, what (would be) the purpose of dlksa ? 2408 

&KT-U3 #$5T m wri 1 

wni: 1 3T«r %t«r *mn, dhrft 

sjjWmI arci^qt =ST ? > cf^r £< gt ^ fa” S 

qf? hiwi sm ws> “ 3 3 fV’ 33*# 

dterrfq 

f% ira IR«o<Jll 

D. C. According to your theory of entire destruction, dlksa 
has no utility. If you argue that dlksa is useful for the attain- 
ment of moksa, then, is that moksa perishable or imperishable? 
If it is perishable, it would become accessible to all living beings 
without any effort on their part, and then, it would lose its 
importance. 113 (2408). 

And, 

srf f^rwt, spafam m srf *rf 1 

% waft ra u??«IR» 0< MI 

114. Aha nicco, na kkhaniyam to savvam aha max sa-santaiio I 
Ahau tti tab dikkha nissantanassa mukkho tti. (2409) 

[ rTrr: mm I 

« 

ai^fT fm rrm ften ^r:^TRPT ii?»»ir»o^ii 
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114. Atlia nityo, na ksanikam tatah sarvamatha matih svasan- 
tanah 1 

Ahata iti tato diksa nihsantanasya rnoksa iti 114 (2409) ] 

Trans. 114. If it is imperishable, you cannot hold that 
everything is transitory. Here, it might be said that since 
one's own continuous range ( santati ) does not break off, 
diksa becomes necessary (for the purpose of breaking it off.) 
(For) Final Emancipation (moksa) is attainable (only) to a 
nihsantana being ( i e. one who does not possess the conti 
nuous range of birth, death etc. any more.) 2409 

sw f^l ’TfeP #1^’’ 

%.*, 3t€Y ft:*RJRT«t # IRtfo'UI 

D. C. 

Acarya: — If moksa is nitya, you cannot assert that every- 
thing is ksanika. 

Aivamitra : — Since moksa is attainable only to one who is 
nihsantana, diksa is useful for one to become nihsantana (One 
is said to he nihsantana when the continuous range of the 
moments of cognition, sentiments, consciousness, and perfection 
etc. with regard to an object, is cut off) 

The Acarya answers this argument as follows : — 

fount TttfentrtTJT ^ fas ^HinWt I 

^TT-#mnn%TTq 1 ii??mr»HI 

115. Chinnenachinnega ya kim santanena savvanatthassa \ 
Kincabhavlbhhyassa sa-para-santagacintae ? (2410) 

[ fo^trrfW^rc srt fo *r£tsR l 

1 iWHIRtfWI 
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1X5. 'Cehinnen&cchinnena va kim santanena sarvanastasya | 

Kifica’bhaylbhetasya sva-para-santanacintaya ? 1 15 (2410) ] 

Trans 115. What is the use of santana being broken 
or unbroken to one who has perished entirely ? And, what is 
the good of worrying as to whether it is one’s own santana 
or some one else’s, when one is entirely reduced to nothing? 
2410. 

m i to^rs, g * ?<*:, snR ft 

33 ft f^wi” ? IRV? ®n 

d. o. 

Acarya:— It is no use discussing as to whether santana is 
broken or unbroken, when one has entirely perished. And hence, 
what is the good of dlksa also 1 There is no sense in worrying 
that, “ This is my santana ” “ That is another’s santana ” “This 
is broken” “That is not broken” etc. when there is entire negar 
tion of everything. So, the expression that “ Dlksa is useful to 
one who is nihsantana,” also proves futile. 1] 5 (2410) 

? safari % i 

?r lafanmer u??$ ; IRWH 

116. Savvam payam va khaniyam pajjante nasadarisaiiau tti| 
Nanu itto cciya na khaijiyamante nasovaladdhio. (2411) 

[*ni ’ra 5^f«ri4: wH jrren^jnftffT i 

3f*3rr 33 *T SUrfaRRP% ll??5'R«??ll 

116, Sarvam paya iva ksanikam paryante na^adar^anaditi | 

Nanvita eva na ksanikamante na^opalabdheh. 116 (2411)] 

Trans. 116. Everything is momentary like milk on account 
of the apprehension of destruction at the end. On the same 
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ground, it is not momentary, because of the apprehension of 
destruction at the end.’' 241 1 . 


srcg , qqfafqft i sn? 

-gg qfc q*gjrt JtraT q?qt, gft qrawqqrf^ fwqigq;., 

*rt 5#iq>i^ ? i ftgqqpni: gqftqrq:-q4%fq 

qqtrVisg- 

f^n fq> m qq n'mft % qr ? ^ q ^gfo at 

ftqrarcq Rtgq*q qrqtq qfqraq; i gq* Rf|g#qft qqqnR[g qq 
qqq, 3R?«n 'rt^sft gqqqgjrafjftRr qraqjfgrs; 

#iq^qfqfs : i 

m s,R: qqgf 

qq% qqgq i foq 1 ^i?-q g qfiw q*g ftqqqqWb, 

qq?q qq gq?rcftqg%, qnfcq; I q =q ^i^qgw- 

Rqftfq qtqql qqgq;, #tf g%q*rq qqqqrg, ggRg^ngqr 
qiqgig, q^fcgfqprfqRt ir«uu 

d. c. 

A^vamitra : — Everything is transitory, like milk, because of 
the apprehension of destruction at the end. 

Acarya : — If the destruction of an object is apprehended at 
, the end , how could that, and hence everything, be said to bo 
momentary ? 

Asvamitra : — The main purport of my argument is this. 
Destruction of objects like ghata etc. apprehended at the end, is 
causeless in absence of destructive instruments like hammer etc. 
If the instruments like hammer etc. work as the causes, causeless- 
ness of destruction could easily be established by arguments like 
this:- When an object is destroyed by means of hammer etc. 
What is produced ? Ghata, its fragments or the non-existence 
( itself) 1 This being causeless, destruction takes place in the 
beginning and is apprehended at the end. Thus, momentariness 
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of an object is established, because of the apprehension of destru- 
ction at the end. 

Acarya : — We establish indestructibility of an object on the 
same ground on which you try to prove its transitariness. Since 
destruction of an object is apprehended at the end, it does not 
perish entirely at every moment like ghata etc. It is, also, not 
possible for you to say that such an apprehension is nothing 
but an illusion, because it is bound by logical limits. Because, 
the condition of all objects is the same everywhere. 116 (2411) 

And, 

3- rTSift ^ I 

117. Iharaiu cciya tab disejjante vva kisa va sarnano 1 
Savvavinase naso disai ante na so’nnattha? (2412) 

srrsrt * ^rts^sr ? n??®irc8«n 

117. Itarathadita eva sako drisyetante iva kasmad va samanah I 
Sarvavina^e naso dri^yate’nte na so’nyatra ? (2412) ] 

Trans. 117. Otherwise, it would be seen right from the 
beginning, just as ( it would be seen ) at the end. Or, why 
would destruction be not seen anywhere else, but at the end, 
when the entire destruction ( of an object ) applies equally 
everywhere? 2412. 

stfaajoi qrert ^ w 

'm ? I gf| | 1 

T%I%% STT^ft 

^ rarirt sto. 

•> 5? qr?jmrfa>r 

w: IRmil 
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D. C. 

Acarya : — If the object is perishable at every moment, destru- 
ction ought to have been apprehended in the beginning, and in 
the middle, just as it is apprehended at the end. 

Asvamitra : — It is apprehended neither in the beginning, nor 
in the middle, hut any how at the end. 

Acarya * — Though we believe that destruction ( i. e. negation 
of an object ) is equal in the beginning, as well as in the middle, 
how is it that it is apprehended only at the end, when beaten 
by hammer etc., and neither in the beginning nor at the middle ? 
117 (2412) 

Also, 

Trsrrfot rr 

118. Ante va savvanaso padivanijo kena jaduvaladdhio I 

Kappesi kkhanavinasam nanu pajjayantaram tarn pi (2413) 

[ SRft ^sri^r: srf?rw: ^ I 

5T3 TrtrrtrRrrt 

118. Ante va sarvanasah. pratipannah kena yadupalabdheb. I 

Kalpayasi ksanavinasam nanu paryayantaram tadapi 118 

(2413) ] 

Trans. 118. Or, who has established (the theory of) 
entire destruction that you believe in transitariness ( of an 
object ) by the apprehension ( of destruction ) at the end ? In 
fact, that is nothing but another form (of the object) 2413. 

^ uraspimrai 1 1 

^ gf| 
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?qn?c-“qf°qqTTfq” q?qft ! gfqqqrsq$q<reqq q?s^q*q >jq - 
^ ^cq - ^r gq qfa^ ^Ti gqfq qqi'w qq[qrq% qq q>qrarfq, q 
gqqrqrff q^q qqqt fqqrcn, gjqqqt sr-qqtqqqftq;, qqt q qraT- 

55RFqiqqqrq%%qfqf5‘ q&% qqqrcre^r irs^ii 

c \ 

D. 0. 

Acarya : — Who has admitted the theory of entire destruction 
of an object that you establish transitariness ( of an object ) like 
ghat a by apprehending its destruction at the end when beaten by 
( an instrument like ) hammer ? 

A^vamitra: — If you do not believe in entire destruction fo 
an object like ghata when beaten by an instrument like hammer, 
how is it that instead of ghata, its fragments are seen ? 

Acarya* — Fragments of ghata are nothing but one of the 
various paryayas (forms) of ghata itself, existing primarily as 
earth. Ghata, therefore, does not vanish entirely at that time. If 
it vanished entirely at the first moment, when struck by hammer, 
it ought to vanish as earth also. Fragments of the vessel will 
also cease to exist as a paryaya of earth as a result of that. 

Thus, the theory that entire destruction is apprehended at the 
end, is proved to be logically false. 118 (2413) 

Besides, 

qfq q q qa% l 

qfqq^qqqsit iWumUtfll 

119. Jesim va na pajjante viuasadarisanamihambaramam i 

Tanniccabbhuvagamao savvakkhanavinasimayahani. (2414) 

[$qf qT q qq^f fqqrerqqTqTqqTPq?rforTq, I 
qfqrqTv-gqqqq: * n fcr m P*H t fe rqqqTfq: II? 

119. Yesam va na paryante vinasadar^anamihambaradlnam i 
Tannityabhyupagamatah sarvaksanavinasimatahanih 119 

(2414)]- 
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Trans. 119. Or, by apprehending sky etc., whose destru- 
ction is not apprehended at the end, as it is imperishable, 
(your) theory of entire destruction of everything would be 
refuted.- 2414. 

^ro-^re-ivn- 

fN 3TT%, IT'TfHT^^ jt^h- 

i ra^ra i i gfasrani- 

'mir ^ # ^rnv n% m 

jJisMtfgr ir»?«u 

D. C. By the example of ghata etc. you try to establish 
the theory that everything is ksanika. But elements like sky, 
time, space etc., are. never apprehended as perishing at the end. 
You cannot apply your theory of entire destruction to them. On 
the contrary, you shall have to accept them as nitya or ini- 
perishable, refuting your own theory of sarva-^sanf/e^a (all-per- 
vading transitoriness ). 119 (2414) 

Also, 

t^Nt m^^rf u^oiRtf ?Mi 

120, Pajjayanayamayaminam jam savvam vigama-sambhava 
sahavam | 

Davvatfchiyassa niccam egayaramayam ca micchattam (2415) 

120. Paryayanayamatamidam yat sarvam vigama-sambhava 
svabhavam I 

Dravyarthikasya nityamekataramatam ca Mithyatvam 

( ) 3 

Trans. 120. That everything is susceptible to destruction 
and production, is the opinion of the (followers) of the Paryaya 
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naya (school ) 7 . (But)' according to a Dravyarthika 8 it is 
imperishable. Either of the two view-points is wrong. 2415. 

&CT-H 0 <FTmrfa[H ^ ^ ^ firi?- 

3 °*?%^$ *f wi h 3[^nf^t^ i ^’'nf^wr #r *t4 

trcg faw l 

rTT gre: ir»?hii 

D. C. Your view-point is like that of a follower of the 
Paryaya-naya school, which takes every object in this Universe 
as susceptible to production and destruction at every moment by 
its very nature. 

But according to the school of Dravyarthikas, dravya or the 
elementary substance, of which an object is made, (and not the 
paryayas or forms which an object exhibits at different times), is 
given importance. So, according to them, everything is nitya or 
eternal. 


7. According to the followers of the Paryaya naya school 
or the school of Rotation, various forms that an object holds at 
various times, are taken as the object itself, rendering the object 
thereby as susceptible to production and destruction. 

8. Dravyarthika is one who takes dravya (matter) as 'the 
artha (object) itself, that is to say, dravya or the elementary 
substance> of which an object is actually composed (and not the 
paryaya or form ), is the object itself according to this school 
rendering it imperishable. 

In the Nyaya Philosophy, there are nine kinds of dravya 
viz Prithvi, Ap, Tejas, Vayu, Ak&3a, Kala, Dis, Atman, and ^ 
Manah. But according to the Jainas, there are only six types of 
dftivya viz- Dharmasti Kaya, 2. A-dharmasti Kaya, 3. Akasasti 
Kaya, 4. Pudgalasti Kaya, 5. Jivasti Kaya, and 6. Kala. 
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According to you, everything is ksanika or destructible at 
every moment, ^as the paryaya vanishes soon after its production* 

Now, both these view-points are extreme and exclusive so 
far as entire Truth is concerned. As you cling to one of them 
exclusively, your argument is not true wholly, but partially only. 
And hence, it cannot be accepted as a general principle* 120 
(2415). 

5moTrrtrsr*m<T ^'4 * fafnrftiTm I 

121. Jamanantapaj j ay amay am vatthum bhuvanam va cittapari- 
namam I 

Thii-vibhava-bhangaravam niccaniccaito’bhimayam (2416) 

[tr^fT'rf^rsr 3*3 SsrarqftRmn I 

T^rfaRffWtsfWrTlj; II? R ? IIR« 

121. Yadanantaparyavamayam Vastu bhuvanamiva citrapari- 
n&mam i 

Sthiti- vibhava-bhangarttpam nity anity ad i tato’bhimatam. 

121 (2416)] 

Trans. 121. Since (every) object is possessed of innli* 
merable forms like the Universe, it should be taken as posse- 
ssed of variegated forms, perishable and imperishable, sus- 
ceptible to retention, production, and destruction. 2416. 

tfwMsU 'mW, 

fiwRR'rcfa pRR-sfr-sssr- 

f^RtOn^Rfot *R«Rft^3 flfoiift- 

£>. G. Since an object is not exclusively parykya-maya (or 
formed of external forms alone ) nor is it exclusively dfavyd- 
maya (or formed of mere matter), but it possesses innumerable 
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forms that are tlitya, as well as a-nitya, and that are suscepti- 
ble to retention, production, and destruction like , thsoe such aB 
earth, sea, and planets etc, of the Uniyerse. Hence, your assum- 
ption of an object as being exclusevely perishable is wrongly 
based. 121 (2416) 

Moreover, 

■sjfrr i 

122. Suha-dukkha-bandha-inukkho, ubhayanayamayanuvattino 
jutta I 

Egayarapariccae savvavvavaharavocchitti. (2417) 

4 

n-SKrfT'TKc^in m 5 v 5 vlRV?'S|| 

122. Sukha-duhkha-bandha-moksa ubhayanayamatanuvartino 
j yuktah | 

Ekataraparityage sarva-vyavaharavyuechittih. 122 (2417)] 

’ Trans. 122. (Existence of) pleasure, pain, bondage, and 
Pinal Emancipation, is justifiable (only) to those who follow 
both the theories. By rejecting either of the two, there could 
be (absolute) destruction of all worldly affairs (vyavahara) 2417 

IR8?^H 

i i 

Now, explaining the above proposition in details, the author 
states 1 ' ’ ' ' 

wW? srraraft i 

t * * t i * / /, 

/ 

123. Na suhai pajjayamae nasao savvaha mayasseval , 

Na ya davvatthiyapakkhe niccattanao nabhasseva (2418) 

* *r SFtnf^T^t inro !l?^lR»?<sn 
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123. Na sukhadi paryavamate nasat sarvaths mritasyeva | 

Na ca dravyarthikapakse nityatvato nabbasa iva 123 (2418) ] 

Trans. 123. According to the theory of paryayas, pleasure 
etc. do not (actually) exist on account of (their) entire destru- 
ction, like that of a dead being. And, that is not (acceptible) 
according to the theory of Dravyarthikas also, on account of 
their (their) being imperishable like sky. 2418. 

HrenfcRr i i h ^ 

srcl, snw 

^Rr i sviu w *HtRug ( m<r smr:, 

<^Rr ir»^ii 

» 

D. C. The proposition's that, worldly pleasure, pain, bondage, 
Final Emancipation etc., could never exist if the theory of paryaya 
naya is exclusively accepted. For, according to that theory, 
everything perishes completely like a dead being, immediately 
after its production. 

And pleasure etc., could not exist if the theory of Dravyar- 
thikas is exclusively accepted. Because, according to that theory, 
everything would be imperishable like sky. All this is possible 
only if both the theories are accepted as supplementing each 
other. Resorting exclusively to either of the two, will result in 
a number of difficulties. 123 (2418) 

Then, again, the Sthaviras tried to persuade him from another 
point of view : — 

5Tf fjTinTR TSTfiT rft *TT I 

? ftf srsft rtvrt% % ikrvirWII 

124. Jai Jinamayam pamanam to ma davvatthiyam pariccayasu | 
Sakkassa va boi jao tannase savvanaso tti. (2419) 
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[*rft f3T5T*Tfr sr<rr^f rTtft rrr ’mr^T#: I 

sr^srr^r fft ii?rvir»?^ii 

124. ~Yadi Jinamatam pramanam tato ma dravyarthikam pari- 
ty aksiti 1 

oakyasyeva bhavati yatastaimase sarvanas'a iti. (2419)] 

Trans. 124. If the principle of the Tirthankaras is (taken 
as) authentic by you, then, do not reject the theory of Dra- 
vyarthikas. For, in case of your believing in its destruction, 

like a Bauddha, all-pervading destruction will be attained 
2419. 

3?j[raF4 weirs jpqt vrr; i 

Tfs ^ irph^, <rp. 

ftjprarfircsrcft 5: S! ?ife'W4 ?tt i m 

?w, ^ntr a°wr *d«n fousl 

“ ^TffRTt ft ” fT'T^TrH 
fRfT Sfrqfir fq«tq: q[3[#qs|: IRmil 

/ 

D. C In spite of your ignorance of the meaning of the state- 
ments of the aforesaid satra, if you really consider yourself as 
a follower of the Tirthankaras, and hence take the words of the 
Tirthankaras as authentic, then, by inclining yourself exclusively 
to the Paryaya-vada, do not reject the theory of Dravyarthikas, 
which is approved by the Tirthankaras, and do not try to refute 
the existence of dravya in vain. 

Because, like a Bauddha monk, if you take dravya as abso- 
lutely perishable, everything such as feelings of satisfaction, 
exertion etc., as well as, bondage, and Final Emancipation, will 
have no scope of existence. 

What happened, when Aivamitra was not convinced although 
he was persuaded with arguments — 

ftr TTnuif^^T ft 3T3Tt ?T T^5T? *S3Tt rTsft qwt I 

ft^fit ^ at lU^IRTRoll 
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*rf^r ^'Tsf^r % srTTn^rfV I 

#SR^T^J<JTr II^IRtf^ll 

3T*% ^TT^T ! 5HT3Tt ^ ^T^JTTT I 

srs^TF'j ®rf?r ?=ri?T ^ ^H^nnr rrm ii^vsirwii 

g*fc •flf'JFi ^r^ni ^ % 1 

’rfermt jppf^ nrjuT riaft ttt^rctt UU^UW^ll 

125. Iya pannavio vi jao na pavajjaikao tao bajjho \ 

Viharanto Rayagihe naum to khan d ar akkhe him . (2420) 

126. Galiio sisebim samam ee’himara tti jampamanehim. | 
Sanjayavesacchanna sajjkam sayve samaneha. (2421) 

127. Amhe ! savaya ! jayao katthuppanna kahim ca pavvaiya 1 
Amugattha benti saddha te yocchanna taya ceva. (2422) 

128. Tubbhe tavvesadhara bhanie bhayao sakaranam ca tti \ 
Padiyanna gurumulam gantuna tao padikkanta (2428) 

[ffh mrrf^sftr ^ * snrafir *r ^fr^RTt l 

?TTr^T rrrT!^^^! II^HIRS^oll 

jj^fT:%^:^m^rsf^rPRT ffh I 

l *Ttht. ^ srafsraT*. 1 

l^rT sgf^5TT?rT^ II^IRWII 

*J*j rf|;^TT •fl'fim TT^TTIT I 

3TffTT5ir ?J^5 *Tf^T rTrTJ STT?I'SRRHT: H?^IR«^H 

125. Iti prajnapito’pi yato na prapadyate sa kritastato bahyah \ 
Viharan Rajagrihe jnatya tatah khandaraksaih. (2420) 

126. Grihitah sisyaih sainamete’bhimara iti jalpadbhih | 
Saipyatavesacchannah, sadyah saryan samanayeha (2421) 

127. Vayain sravaka 1 y at ay ah. kutrotpannah kada ca prayrajitah l 
Amutraka bruvanti sraddhaste yyucchinnastadaiya. (2422) 
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328, Yuyam tadvesadhara bhagite bhayatah sakarartam ceti i 
PratiparmiL gurumelam gatva tatah pratikr&ntah. (2423) ] 

Trans. 125-126-127-128. Although persuaded in this way 
by the preceptor as well as by Sthaviras, when he was not 
convinced, A^vamitra was expelled from the Sangha.x Then 
having apprehended his arrival at the city of Rajagriha, the 
khanda-raksakas (watchmen) caught him along with his pupils, 
saying that These are burglers, in disguise of ascetics.” 

“ They should be brought here immediately. ” “ 0 sravaka 1 
we are ascetics ” said A^vamitra. 'Whom do you belong to ?’ 
and when were you initiated ? We belong to such and such 
a place and we were initiated at such and such a time.” 
was the reply. They, being dead, have perished there and then 
only. You seem to be imposters ( and hence should be 
punished. ) 

When thus told, they resorted to their original (school 
of) preceptor and got themselves re-initiated. 2420-2423. 

nww ^ rV’1 •♦rot TO 

liw^H 


End of the Discussion with the Fourth Nihnava. 
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Discussion with the Fifth Nihnava. 

3T5t^^r # grrercm ?Tfan fti# sftew i 

# ftinym ft# ^ri^nirT ii^irvrs 

129. Atthavlsa do vasasaya taia Siddhim gayasya Virassa I 

Do-kiriyanam difcthi Uliugatire samuppanna. (2424) 

[ 3rarftrar?*n i: ?r?r fti# nrrer sfirn I 

Iftrmnif ^gt’Tsn IIUMIWW 

129. Astavimsatya dve varsasate tada Siddhim gatasya Virasya | 
Dvaikriy anarn drstirUllukatire samutpanna. (2424) ] 

Trans. 129. Then, was originated the theory of Dvaikriyas 1 , 
on the bank of the river Ulluka 3 , two hundred and twenty- 
eight years after ( the Tirthankara ) ^r.amana Bhagavan Maha- 
vlra had attained Nirvana. 2424. 

i-? v*. sfapw- 

Iw^lftlWRT IIWSII 

wf rftrft W!Jtt stst’# h i 

ft;ft^T # Trrftt *rftmT<? 

1, Who hold that two processes of feeling, work simultane- 
ously. 

2. Or in the city of XJllukatlra according to another inter- 
pretation. 
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130. Nai kheda jariava Ulluga Mahagiri Dhanagutta Ajjagange ya | 
Kiriya do Rayagihe Mahatavotira Maninae. (2425) 

[ HfrfuRHUIJIT STURTf^ I 

Tty’ll TTflrT'RrftT' TTRTHFT! lU 3 °IRt?V\ll 

130. Nadikhetajanapadollukc MahagirirDhanagupta Aryagain- 
ga^ca I 

Kriye do Rajagrihe Mahatapastira Maninagah. (2425)] 

Trans. 130. In the village named after (river) Ulluka, 
(there lived) Mahagiri, Dhanagupta, and Arya-ganga (who 
upheld the theory of ) two processes ( taking place at one 
time). Mani-naga (brought him to the right path) in Raja- 
griha near the stream (of) Mahatapastira. 2425. 

hut h^ gfqsrfgSt spuRts'cg.jpn 1 
HsrmfRu# %RmumTln;, 

^ 3 ^ 1 # HHTH ! Rif! 'jfoJTRaTIHRT^ 

%5£RTf I HH H HSTUlftUFHt HH 5 JHt HUT I STRlfil TCIR STIR# 
HUIRl4i I 3JH H HHt! fjRtl, I HHtSR^T HRTUUlf 

SjfRRHIH Hft H^gHTTH I H H HIRR! I HTRRtlfelf'^IH 
R# I 3RRTf H^TU #R55i^H tRlRSR> I HHtSHTR^ $H- 
Hft foRIRHlftfHtfHRffft fHUHHHIHrSIft ! fH3[IR* gHTf^RISJ- 
3 HH 1 fon thrs;:, sri^foT^T huh Irh^t h %eunft, arateg- 

HHftHSRIf JtfHUIHtR #THHnTTfH I iTR RURR JpRt 

HRI I HHRH^'UnHlfTfifvTI HstlRHlSHf I HHT H RlJUaR^RIf H 

H^PR HTfT WHt Rfm. TTH^URHUIH! HH H 

hi upurfkiuuRTfir Jr?ur3r ufaHUTHTift hutr HumfR ‘ 1 Turufft 

R frWf Rf ! 'I'U'JRHT gHRT«PHI3?T%J[H 51$^ ^ I UR $RT 

JTfftglf Ht&iRiRRfun^-Ht fe fam l ftuti ramfu, nutslR 
TUR^H > -ft ( nr4uRRrfHH?.UHH, TU& tRUHT tR f%HUTT t^H 
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i ctt? wfa ga^ i ^ f% srsi# 

wm., ^ wrefa 1 1 

3t? w strerfa^tfa ^pj. 1 n$£ts*ft 

firaqi^^ 3^[ g^g gpfl JrfcT^l^ ?t% IIWMI 

Digest of Commentary : — 

D. C. 130. Ullukatlra is interpreted in three ways : — 

(1) On one of the banks of the river Uiluka, there was a place 
surrounded by a fort of dust. 

(2) There was a city named Ullukatlra. 

(3) Since Ullukatlra was surrounded by heaps of dust, it was 
known as a Kheta 3 also*. 

There lived a sadhu named Dhanagiri in the above-mentioned 
city. He was the pupil of Acarya Mahagiri and he had a pupil 
named Gaiigacarya. 

Once upon a time, Ary a Gaiigacarya was crossing the river 
Uiluka while going to pay his homage to his preceptor, who 
was staying on the opposite side of the river. Arya Gaiigacarya 
was bald-headed. It was* autumn and the water of the river was 
cold. So, while crossing the river his bald head felt heat from 
sunshine, and his feet felt cold due to the river-water being cold. 

At this time, under the influence of Mithyatva Mohaniya 
(wrong belief caused by delusion), Gaiigacarya disbelieved the 
principle of Agamas that two processes of sensation could never 
take place simultaneously and thought that he felt the sensations 
of heat and cold at the same time. He reported the view-point 
to his preceptor (and declared) that the principle of the Agamas 
was false on the ground that it was contrary to the actual ex- 
pedience which he had undergone. 

— — ‘ ” “ ‘ 1 . . . . -T r.- 1 1 a - f - 1 - - 1 1 -1 . - r - . -I . ■ - r r ■ - - ■ - 1 - ■ - l 

3. Kheta=Yillago. 

4. Of the three interpretations mentioned here, the commen- 
tator seems to have ohosen the first one. 
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j' The preceptor tried to convince him of the validity of tho 
religious principle of the Agamas, but he did not change his 

belief. Consequently, he was expelled from the Sangha. 

* < / 

Then, during the course of his wanderings from place to 
place, he went to the city of Rajagriha. There, in the midst of 
an assembly gathered near the temple of a serpent-god named 
Maninaga situated on the bank of a spring named Mahatapastira, 
he preached his theory of dvikriya. Maninaga was highly enraged 
at the arguments of Gangacarya, and he said, “ 0 wicked monk 1 
Why do you try to preach such an ignoble principle here? Do 
you claim yourself to be even a greater preacher the Great 
Tirthankara ^rimsn Vardham&na Swami who laid down, in this 
city of Rajagriha, the principle that one and only one process 
of experience could take place at one time ? What do you mean 
by preaching a false theory of two processes of experience 
working at one time ? Give up holding such false notions or else 
you will ruin yourself,” 

Being afraid of Maijinaga, and becoming enlightened by 
sound reasoning, Arya Gangacarya gave up his false belief and 
at last resorted to the school of his old ’preceptor after having 
excused Maijinaga for his apparently harsh deed. 2425. 

Now, the whole story is narrated in detail. 



ii?3?nw$n 

si gt fa wrft* V #jftm^sprTr3Tt $ (U^IIWVSH 

131. Naimullugamuttarato sarae siyajalamajjagangassa i 
Surabhitattasiraso sl-usinaveyanobhayao. (2426) 

132. Laggo’yamasaggaho jugavam ubhayakiriyogavaogo tti | 
Jam do vi samayameva ya sx-usiyaveyatiao me. (2427) 
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^rf*Trrct%??ri ! #rftsni%^ , <n7fii 

^TtsJur^TT^t 3^5 «mf%?Tt'T^»r ffa i 

^ it 3ffa Otraftt ^ $ IlS^IR&^ll 

131. Nadimuliukamattaratah saradi sitaj alarna ry agangasy a i 
Surabhitapta^frasah ditosnavedanobhayatah. (2426) 

132. Lagno’yamasadgraho yugapadubhayakriyopayoga iti \ 

Yad dye api samakameva ca ^itosnavedane me. (2427)] 

Trans. 131-132. While crossing the cold waters of river 
Ulluka in Autumn, as he felt the sensations of cold as well 
as of heat, due to his head being heated by sushine, Arya 
Ganga drew a false conclusion that {i Since 1 have felt both 
the sensations-that of cold as well as of heat-at one time, 
the two processes of experience work simultaneously.”' 
(2426-2427) 

* 

3?ftsnra§3Tfl 
«r: l 

W IRWMRWIl 

D. C. In support of his theory, ( which is really speaking 
nothing but misapprehension) Gangacarya argues as follows: — 
“ Since my head felt hot due to sunshine, and my feet felt cold 
at the same time due to cold waters running beneath, I felt both 
the sensations simultaneously. It is clear, therefore, that the 
processes of undergoing both the feelings are working simultane- 
ously. This is supported by my practical experience.” 

Then, 
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133. Taratamajogenayam guruna’bhihio tumarn na lakkhesi \ 
Samayaisuhumayao ruano’ticalasuhumayab ya. (2428) 

[rTCrnrotftapi ^’nrsfVf^rt * 1 

Tr^sffr^^nrnrrsr 

133. Taratamayogenayam guruna’bhihitastvam na laksayasil 
Samayadisuksmatato mano’ticalasuksmatatasca. (2428) ] 

Trans. 133. The Acarya replied. “That takes place in 
(regular) turn. You are (not able) to mark ( it ) due to ex- 
quisite unstability and subtlety of mind, as well as, subtlety 
of time etc. 2428. 

H gJFTT-ssqf^Ri^; 331 333- 

*3lfa3ts3 ir»3<sii 

D. 0. 

Acarya Dhanagupta . — Feeling of two sensations does not 
‘actually take place simultaneously as you represent, but both the 
sensations are felt one after the other. You are not able to mark 
such a process, because the period of interval between the two 
different experiences is extremely short, and the mind, which 
feels the two sensations one after the other, is fickle and subtle 
by its very nature. Your apprehension of the practical experience 
undergone by your own self, is therefore wrong and hence your 
theory is baseless. 133 (2428) 

farr %<n ^ ^ i 

3T3-f^33-3ft3' , ^%3'JTT3J - 33§3T3Tt 
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134. Suhumasucaram cittam indiyadesena jena jam kalam I 
Sambajjhai tam tammattananabeu tti no tena (2429) 

135. Uvalablme kiriyao jugavam do dorabbinnadesao I 
Pfiya-sirogaya-siunbaveyananubbavaruvao. (243 0) 

3WHrl k f J-f^ra^ETT^ I 

||? 3/»JR«3 o|| 

134. Sflksmasucaram cittamindriyadesena yena yasmin kale I 
Sambadhyate tat tanmatrajnanabeturiti no tena. (2429)' 

135. Upalabhate kriye yugapad dvc dflra-bbmnade^at I 
Ptida-sirogata^ito-snavedanfinubbavarape. (2430) ] 

Trans. 134-135. Mind, subtle and quick ( as it is ), becomes 
the cause of perception, only with regard to those sense- 
organs with which it is connected and that (period of) time 
(only) during which (the perception takes plase) So, two 
processes in the form of feeling heat and cold at head and 
feet ( respectively ), could not fake place simultaneously, owing 
to the two places being extremely remote 2429-2430. 

r fH tr;, <r ssr hsrt^rt- 

q>l& HRmsTR^wV^H qqiRlfcsr^T- 

#m%[qqqdfaTTf 4 rqqqR qqRnqfR- 
w ^fstrq^, h 3 w rh n mi hstr- 

fHqqrfq i fR srt qiqqwR'4: i qqqq , qoRR 

nq \ rr $tsfq gjiqfqs^ fR hhr: I 

q>4^ 't 

i 3R qR-rcrcRqqftit'Rq^ 3 *tr. h #sfq?fq- 



: 136: 


Jinabhadra Gaiji’s 


[The fifth 


ffrs^rra;” tgrcfrr ir8VUR83°ii 

% 

D. C, Mind is subtle, because it is beyond the perception of 
senses, and quick, because it moves swiftly. Such a mind becomes 
the cause of feeling heat, cold etc , as a result ’.of its contact 
with sense-organs, like that of touch etc; for a particular period 
of time during which the contact is maintained. When it is not 
connected with the proper sense-organ, it does not work as the 
cause of perception by means of that seuse-organ. It is, there- 
fore, utterly impossible for anyone to undergo sensations of heat 
and cold simultaneously, at two extremely remote sense-organs 
like head and feet. Your argument of personal experience is 
baseless from this view point also. 334-135 (2429-2430) 

Moreover, 

336. TJvabgamao jlvo uvaujjai jena jammi jam kalaml 
So tammaovabgo hoi jahindovaogammi. (2431) 

[s Tmfrnre t sffa 4 ' -rjpqlr l 

336. Upayogamayo jlva upayujyate yena yasmin vasmin k&lc I 
Sa tanmayopayogo bhavati yathendropayogena (2431)] 

Trans. 136. Whenever the soul which is upayoga-maya? > 
is engaged (with a particular sense-organ ), if becomes appli- 
cable to that (sense-organ) only, as in the case of (one 
under the) employment of Indra. 2431. 

5, i. c. Complete by application to or engagement with a 
wmse-organ. 
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$rhV’ qfara; emnt w% 
m trq #r $rw i 

sw'toi- 1 sift sta#Tfwr f%” ^^TqRt q^rnfr *mraqrer- 
?*rctqqt*r ^ 5fRRt, r 3^TRRnHq^»Ti i i^r 
q>ra ^q^nsfeqi^ #ij g^rara, * qqf^gfqrqT^m- 

Jt^jfR, I ^ ^qfr^i^qtq^ngflttsflra: llW3?il - 

i 

D. C. Jiva is upayoga-tnaya by nature. So, when it applies 
itself to a particular sense-organ, say, that of touch, and feels 
the sensation of, say, heat and cold, it is completely devoted to 
that sense-organ, and to those subjects of sensations at that time 
and is not utilized elsewhere. 

As for example, when a person, say, Manavaka is employed 
in the service of Indra, he is entirely at the disposal of Indra, 
and does not work for anyone else. Similarly, when the Soul is 
employed for the perception of a particular object, it remains 
entirely at the disposal of that itldriya and the object concerned, 
so long as it is connected with them. - 

In short, Jiva is applicable to one sense-organ at one time, 
and never to two at the same time. For, otherwise, faults like 
that of Sankarya etc. would arise. 

Thus, the theory of two kriy&s taking place at one time, is 
invalid. 

Tit r i ^fe r f% i 

r 

137. So taduvaogamettovauttasatti tti tassamam cevai 

Atthantarovaogam jau kaham keija va'ipsena ? (2432) 

[^r I 

Iw ^fflR ? II^'SIRWU 

137; Sa tadupayogamatropayukta^aktiriti tatsamameva | 

Arthantaropayogam yatu katham kena vamsena ? (2432) ] 
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Trans. 137. How could that (Soul) with all its energy 
utilized at the disposal of one object, be utilized for another 
( either ) wholly or ( even ) partially exactly along with it ? 2432. 

^ ftgr mi irfo- 

3551m 515 ?-h l 

#n ^ ? i 

513! IRtt^ll 
D. O. 

heir y a : — When the Soul employs all its energy in the 
perception of one (object), it is not possible for it to work for 
the perception of another at the same time. And, since all the 
parts of Jiva are applied together at one place, it is not even 
possible to apply itself even partially at another place simultane- 
, ously. 

Gahga : — If two processes of perception do not work simu- 
ltaneously, as you say, what makes me feel like that ? 137 (2432) 

The answer is — 

iPTTsft 'gmm =5 rr i 

n «rg 5 f?r - 

138. Samayaisuhumayao mannasi jugavam ca bhinnakalam pi l 
Uppaladalasayaveham va jaha va tadalayacakkam ti (2433) 

55T 5T rT^rrmmrftrfrr |l?^IR»33ll 

138. Samayadisuksmatato manyase yugapacca bhinnakalamapi I 
Utpaladaiasatavedhamiva yatha va tadalatacakramiti (2433)] 



Nihnavavacta 


: 139": 


Vad*] 

Trans. 138. On account of acute subtlety of time etc. you 
take an action taking place at different times as simultane- 
ous as in the case of boring a hole into hundred petals of 
lotus or ( rotating of ) a circular series of (burning) coal. 2433. 

qsisftqmq Jtirnrfa gqq^ 

q*r% <qq, 1 h fir sqrercqqgqNqsm sqqqirfog ujqrft 
qqtqrfq ^ qqqro%q q;re%^r, qq|q- 

f^s^sqts#tfgq: qq^r qsqmtqig;, 3fSf q gqq^ fanfo- 

% SWgfr wrera^r S$JR|q ^qqq- 
^ s?q% l qqfaitfq ^-^fiRtsqqqnra^q 

W*R|q g*wfcr q^qq q?q?f qqifgft uw^ii 

d. c. 

Acarya : — When a strong person bores a hole into a hundred 
petals of lotus with a small needle after arranging the one over 
the other, he thinks that all the petals are pierced through * 
simultaneously. But really speaking, that is not so. A petal 
beneath is not pierced unless and until the one above it is actu- 
ally pierced through. Thus, really, every petal is pierced through 
one after the other, and hence, at different times This difference 
in time is so minute that the person boring the hole, is not able 
to mark it. ' 

So; also, when a circular series of burning coal is rotated, it- 
does rotate in different directions at different times. But the time- 
gap between every two directions is so small due to its quick' 
speed, that one apprehends it only as moving constantly in 1 one 
direction. The same is the case here also. 

■> 

Sensations of heat and cold are definitely felt at different 
times, but they are not so apprehended because of subtlety of 

Jjme Cjto# - ‘ 
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Thus, you are wrong in believing that the two processes of 
perception take place simultaneously. 138 (2433) 

t 

And, 

farer far *mf ^nrrrf f^r^Tfa far i 
W*rcr «r far ii?^ir»3»ii 

^fasfMSr 3rf TT’n^r i 

tirffasrr^arHmfarr ite ^r^r ? ii?»°irv^hii 

t- 

139. Cittam pi nendiyaim samei samamaha ya khippacari tti| 

f ^ i 

Samayam va sukkasakkulidasane savvovaladhi tti. (2434) 

140. SawendioValambhe jai sancaro manassa dullakkho | 
Egendiovadgantaraunni kiha hou sulakkho? (2435) 

t farm far ^fa^rifar ^mfar =3 farar^rfafar i 

^rn^fai^ ^T^fa’qfafar nmiR»3»n 

*rfa 5^r: l 

^4 -*r^ ^i^r: ii?«°ir»3hii 

; 

1*39* Gittamapi nendriyaiji Sarneti samamatha ca ksipracarlti i 
Samakamiva Jsuskasaskulldasane sarvopalabdhiriti (2434) 

140. Sarvendriyopalambhe yadi sancaro manaso durlaksahi 

Ekendriyopayogantare katham bhavatu sulaksah. (2435) ] 

) 

Trans. 139-140. Mind also does not combine itself with 
( all the ) sense-organs at the same time, ( but ) since it is 
quick in movement, its connection with the sense-organs is 
apprehended as simultaneous, just as there is apprehension 
of (all) tastes at (.the time of) eating dry sesamum cake. 
(And), if the movement of mind is difficult to be traced at 
the (time of) perception of all sense-organs, how could it 
be easily apprehended, dn (case of) engagement with one 
sense-organ ? (2434-2435) 

fanwft ^ rrniR rrirra 
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Vacla] 

isurtR #rchrcq#j qfcfq 
wrt qqq>faq gqqfcq “qqq wr£ ssfq|” |i% tR: I ssRsmn:- 
“rr ” i “rr qi” i%q;qq qtfaqqRiiRr 
qfcq% i qq qrersqt qq$ i qsngs^q qsiRtq ; qR$ I qqr u®E 
qqqmfq ^ffoqqqqRTRqRiR-R^-gs^Tp®- 
i®q: qqfqsfssnsRtfi qiqifq qqq; 3^, qqtsqift *R:-firc;-qm- 
fqft: ?dft£5qMffif^^sr ^Jpii qqRqRqft gqqg; rtrur 
i w =q q*qf^ 

qwqqRR FWRgRSRf, q^q q snqRissfaqqt 

qRiRg, , *$$ r qqqqissqnqqqt , q;$qjJ =q ^q$jftq 

^Rqs mfnq, q4<ntR q^q q ^qq: qspRgqqiqq i qqrft 
=q qjqrfq urarrc q;¥N 5tpp%, spqqr qreqif^tqqqfiq, qRifq- 
fRtqqtqqq^ qtqRTfqqRRtfq mfr, q qsif^qwf fqqsR- 
qqjRRRrefa qinRfqq^qRr uifqsRwra I q qqqftq l qq^q 
3nqqRRr%TRf irir qftqqr “ §qqiRR% ” siq wvft, qqqr- 
ssqf^tf^RiqRFrcq i tRfafifq %J-qiqrfqf*n R$t- 

f ^q^( ftf^nRhf q&q qq«RRqfa qq: R%qqr gqqg; qqsq- 
qRqsqqRtq I q 3 qRqTRt qqR RgRi, <PH =qtq>g“-gqq3ir- 
qi3?qfqqqqt fawq;” ?i% I qfq qtr&Riqq qtRRstfqfcqsiqR 
JRN qqrqt qqq! H=qRt pij:, qft q>q%q*tq R3ftf?sR- 
qRR qftq^qtqqtqipq^qtqqtq^qqqqtqiR^ ^ q#qiv?p- 
sj:^, 3RRqm =q qRRhit glqT-RRqTRtqqtqftqql gqq?- 
’sqqqiqi mm 1 sra iRystfii 
sqiRTRi% iR»^u 

D. C. Mind does not come in contact with x all sense-organs 
at the same time. So, it is not possible for it to come in contact 
with the senses of touch at feet and head simultaneously. Since 
the movement of mind is extremely quick, mind appears as if 
it is -connected with all the indnyas simultaneously. As for 
example, a person eating a sesamum cake, perceives form byjneans 
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of the sense of sight ( eye ), smell by the sense of smell (nose), 
taste by the sense of taste ( tongue ), touch by the sense of 
touch ( skin ), and sound by the sense of hearing ( ear ) while 
seeing, smelling, eating, touching, and, hearing the sound of chewing. 

All the five kinds’ of perception are attained, when the mind 
comes in contact with the respective five indriyas one after the other 
and not simultaneously. It is only due to the fact that mind is 
extremely quick in movement that it appears as if it is connect- 
ed with all the indriyas simultaneously, but really speaking, that 
is not true. For, in that case, faults like sahkarya would 
arise, while in course of perception of mati jnana etc; avadhi 
jnana would work with it simultaneously and while considering 
an object like ghata, innumerable ghatas would come up alter- 
nately without fail. But this does not actually happen in real life. 

Although the afore-mentioned perceptions are attained one 
after the other, the observer being unable to mark the subtle 
differences in time etc, apprehends all of them as produced simu- 
ltaneously. Here also, mind is employed in the senses of touch 
at head and feet respectively at different times. Still, however, 
one who feels the sensations of heat and cold, thinks that, mind 
is employed at both the places simultaneously. Really speaking, 
“ Non-production of many cognitions at one time is the (essential) 
quality of mind 6 . ” Still, however, since the movement of mind 
passing from one object to another is difficult to be traced, the 
movement of mind from the cognition of heat to that of cold, 

r 

becomes more difficult to be traced. In this way, it is only due 
to your inability to apprehend the movement of mind, that you 
seem to feel two sensations to-gether at one time that you labour 
under such misapprehensions. For, when it is not detected in 
case of perception of all the indriyas , it is much more difficult 
to detect in case of its applications to one indriya. 140 (2435) 


6. For, it has already been said “ Yugapajjnananutpattir-manas 
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Again the author states a mumber of difficulties in case of 
accepting the mind as applicable to more than one object at a 
time : — 

srafaf&iSTmnirfgft rsrVr ^ff gif i 

fi?«r fV graft 2 

141. Annaviniuttamannav ini ogam lahai jai mano tenam I 

Hatthim pi tthiyam purao kimannacitto na lakhei ? (2436) 

[ apq Hi I 

fr«IrT gTrT:i%H?’7f^^t H 2 II 

141. Anyaviniyuktamanyaviniyogam labhate yadi manastena | 
Hastinamapi sthitam puratah kimanyacitto na laksayati ? 

(2436)] 

w 

i u 

Trans. 141. If the mind engaged (already) in (a particular) 
object, could be engaged in some other object at the same 
time, why could a person with his mind concentrated else- 
where, not observe an elephant standing in front of him ? 2436 

ircf *rff u aiooi ft” 

ftPi^rp^Ki ft” ftt 

gftt * 3«Fft ? I 
«Rt ?r sura ?ft irsj^ii 

D. C. If the mind engaged in the process of feeling the 
sensation of cold is taken to have been engaged in the process 
of feeling the sensation of heat at the same time, there - is no 
reason why a person with his mind concentrated in a particular 
object, be not able to observe even an elephant standing in his 
very front. The main reason for this, is that the mind of the 
person being totally concentrated in some other object, it will 
not be able to recognize even objects like an elephant etc; stand- 
ing even in his very front. 141 (2436). v 
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^ fi ?»•? nrw'n ?rt I 

’Tf^r ^*f^% 5TTSqfm WT 3T H mf^T3Tt*TT ? II WIRtf^ll 

142. Vinidgantaralablie Ya kim ttha niyamena to samam ceva l 
Paivatthumasankhejja’nanta va jam na vinioga % (2437) 

[ feffpfrTRrTTSTSt T?T*T$5T rfrT! *1"^=? I 

***" ** ^ * ftferatorn 

142. Viniyogantaralabhe ya kimatra niyamena tatah samameva I 
Prativastvasaipkheya ananta va yad na viniyogah 1 (2437) ] 

Trans. 142. Or, if the (simultaneous) application (of 
mind ) in another object ( is accepted ), what is the use of 
the rule ( of the application of two processes ) ? ( And ) then, 
why should innumerable or endless applications taking place 
simultaneously in (case of) each object be not accepted ? 2437. 

fq” 

qi *m%q TqrcqRn %*q;% ? I 
^qfq-qfq sftqlqqlqqftiqq^ swi^tqqt’TtsTft^, qf| {qraq^R 
laRig'.qtqqtqHqf^, qq&jqqr 3 R?qr qr jrfqq^g g^qqRn h 
q«faq>T% fMhitqqRrcqsir q^qlsfa ^qfNqfq ?nq: 1 si °q 
“ I^qrat qifq qsrt 311 ” ?rq q=qqr^q>foR$ wt- 

qqqRqfqwqq: fti&fsqrsgjjqqr sqqRn: qpgqiR, qtqiiRRf- 
sqqi%nqqqi qsq^qe%^ ’-iRifq iRS^n 

D. C. If it is accepted that the mind is engaged in another 
object at the same time when it is engaged in one, the rule 
regarding the employment of two different processes becomes 
useless. For, in that case, why not to accept innumerable appli- 
cations of mind in case of (perception of) each object ? 

It has already been said before 7 that every object attains 


7. Vide v. 760 
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V$da] 

countable 01 * even uncountable p ary ay as. One possessing avadhi 
jhatia* is able to observe a-sa^khyeya or innumerable forms at 
a time, while those possessing the remaining two kinds of know- 
ledge 9 , are able to apprehend anatita or endless parylyas'at 6ne 
time. 142 (2437) 

Now the author states the opponent’s argument and refutes 


f^r jttN iiWiRV^cii 

! 

143. Bahu-bahuvihaigahane nanuvaogabahuya. sue’bhihia I 
Tamanegaggahaijam ciya uvaogSnegaya natthi. (2438) 

[ *rf-*rg fasnrfe?rf3ir ^sm%rr i 

143. Bahu-bahuvidhadigrahane nanepayogabahuta srute’bhihita I 
Tadanekagraharamevopayoganekata nasti. (2438) ] 

N 

Trans. 143. “Plurality of applications has already been 
sanctioned by the Holy Writ, in ( case of ) apprehension of 
numerous varieties etc ” It is only the comprehension of 
numerous forms in general ( that is meant ), ( and ) not the 
plurality of apprehensions. ” 2438. 

' L r 

8‘. Visual knowledge; direct knowledge of matter limited 'as 
to subject, place, time, and nature, i. e. without the help of the 
senses. 

9. Viz. Manah-paryaya (Mental Knowledge),- -the _ state of 
mental perception which preceds the attainment of Kevala Jnana 
(Perfect Knowledge) and Kevala Darsana ( Absolute Perception). 
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q 4 Ri%*rr f>tfa *nf% ^SNfa^iMi HWlRtf^n 

D. G. 

Arya Gafiga — While describing tbe process of avagraha 
(general apprehension) etc, apprehension of plenty of paryayas, 
has already been laid down by the Holy Writ. Then, what harm 
is there if we accept innumerable or endless applications (of 
mind ) at the same time ' l 

Acarya: — That is not proper. For, in that rule, general 
apprehension of innumerable paryayas of an object (with regard 
to the perception of an object) is meant; but plurality of the 
application of mind in one object at one time is not at all meant. 
Applications of mind are always made one after the other. 143 
( 2438 ) 

5? ^rer aifr T j j ft fsnnhsq- ii?«vir»^ii 

144, Samayamaijegaggahanam jai siosinadugammi ko doso ? I 
Kena va bhaniyam doso uvaogaduge viyaro’yam. (2439) 

[*mw#R?TfOT ^rRr ? i 

stt f^nrhs^ ii?»»irv^ii 

144. Samakamanekagrahanam yadi sitosnadvike ko dosah. ? I 

Kena va bhanitam dosa upayogadyike vicaro’yam (2439) ] 

Trans. 144. “If the simultaneous apprehension of many 
paryayas ( is acceptible ), what harm is there ( in accepting) 
sensations of heat and cold (being felt) simultaneously. ** 
Who says, that there is any harm ( in accepting so ) ? Here 
the^ question is of two upayogas or applications (being 
simultaneous” 2439. 
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HTOT^^4d4t %HT-^Hmi-?riTOf^l|s^ ||%, 
WZ H ftJUWMt W^ffRqi*, Jf^i | 

^ OT’fol ^T <£fi «£T ?pn% , * ^ ^ IRtf^ll 

D. O. 

« 

Ary a Ganga- — If you have no objection in admitting appre- 
hension of numerous objects together at a time, what harm is 
there in accepting apprehension of the sensations of heat and 
cold, together ? 

Acarya: — If you say like that, you have not understood the 
relevent point under consideration. There is no harm in admitt- 
ing the apprehension of a number of objects at a time. Generally, 
objects like army, forests, villages etc. could be apprehended 
together. We do not doubt that view-point. What we object to, is 
the theory of accepting numerous upayogas or applications being 
made simultaneously. There can never be more than one upayoga 
or application at one time 144 (2439) 

Arya Gaiiga, then puts another question and Acarya replies 

H ? SMRtf tf « II 

^r*r4 l 

an IIWiRtMIl 

145. Samayamaijegaggahane eganegovaogabheo ko 1 \ 
Samannamegajogo khandhavarovaogo vva. (2440) 

146. Khandhavaro’yam samannamettamegovaogaya samayam | 
Paivatthuvibhago puna jo so’negovaoga tti (2441) 

^snsrRt , T*it , T ii?vhir»«oII 
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sqRwnnqtsq' I 

it'Pi^fi nTFr: 3*4* ^f?r !i?^irs«ui 

145. Samakamanekagrahana ekanekopayogabhedah kah -? i 
Samanyamekayogahlskandhavaropayoga iva. (2440)' " . - 

146. Skandhavaro’yam samanyamatrame’kopayogata samakam | 
Prati-vastuvibhagan punary ah. so’nekopayoga iti. (2441) ] 

“ Trans. 145-146. '‘While admitting the apprehension of 
many objects at h time, what is the sense in believing in 
distinction of one and many applications at a time. ” General 
apprehension (constitutes) one application as in the case of 
the apprehension of a retinue of army. (While apprehending 
that) "This is a retinue of army” there is general ~ appre- 
hension only ( constituting ) one application at a time. But 
that .which is ( contained in ) every portion of an object _ 
(gives' rise to) plurality of application. (2440-2441) 

qhqir- 

HFT, qf<q” ?T% 2 I 3t#R- 

f% J ’ q q-ltqqtqtsfqqtq^, 

*qRqiqRtqqtqqfqfq ^rt: 1 s»gfrn$ FreqTq-^qiqRtsqfaqift” 
qq% SRq^q ‘ ^fRnqRtsq^’ ^ ^ rtcr? qiqRqqiqqnft q 
sqqtn s?qq:, q qqtqqtnqi q°q4 i q: |q: nfqq^ “ rT ifRRJ, 
arar:, qrr:, Rf q?rqq:, ra^nrqqq^q:, 

qq-fftqq:, s=ri:, qqiqqi, sn-qf-^aiqq:, qqq-qqqrqqq 
l^qi^Rl fqqiqt %«qqqrq: #sq#qqfq IR»»°IR»«?H 

d. c. 

Ary a Gafiga: — Apprehension of numerous objects is acceptable 
to 3 T ou, as you say. Then, what is the sense in distinguishing 
between one and many upayogas working at one time ? 

Acarya : — General apprehension of many objects at a time, 
constitutes only one application (of mind). After apprehending 


o 
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a retinue of army, when we say that ■"This is a retinue of 

L 

army,” there is only one application of mind at a time. 

But when we apprehend each individual portion of it, by 
saying that “Those are the elephants,” “Those are the ‘horses”, 
u These are chariots ”, “ Here is infantry ”, “ These are swords, 
pots- etc.” “Those are helmets, armours, tents, flags, banners, 
drums, conches, camels etc. the apprehension of each individual 
portion requires a separate application of mind, giving rise to 
plurality of application. 145-146 (2440-2441) 

t f 

^ fad ^ i 

dddSfa fa rfa rn^T drmour'dfa'd ii?»v9|r»»sni 

117. Te cciya na santi samayam samannanegagahanamaviru* 
ddham I 

Egamanegam pi tayam tamha samannabhavenam. (2442) 

[?t <rd d Trfafr ^nr4; ^dr?dfadBif>ddfad^ { 

ddw^idfa drrm?d^fad ii?wir mil 1 \ . 

147. Ta eva na santi samakam samanyanekagrahanamaviru 
ddham | v 1 

Ekamanekamapi tat tasmat samanyabhavena. (2442) ] > 


Trans. 147. They do not come into existence simultane- 
ously. General apprehension of many objects is not objection- 
able. For, in that way, even numerous objects become _one 
in general. 2442. 

d 'nndflWtdi: idd?. d d£d d dddftfa 

fafa«d^s$dlfa: 1 df dldlfad Id ddTddTdf 5d1^ Sdd d^dl^d 
‘ d*s fa ’ dvns; idd^tddtdfd^d ddfd ? frdii-'dddfitd 

fir’ d^wd^awfa dfdm! i “ ddfd ” 

^Ulirddid: I %d ? ?*?!?-“ dldTOldl^d fd” dldRdSdd^: I, 
3fddd dRddi^i-d^fddJlfddpId^ dldRdfa dddlfard, 



: 156: 


Jinabhadra Gani's 


[The fifth 


TO <33>#r 

IPWRII 


D. 0. 


Acarya:— Our objection is against taking many up ay ogas to 
work simultaneously. But we do not contradict the acceptance of 
the general apprehension of numerous objects at a time. In case 
of examples such as “ This is the retinue of army ” etc. although 
we propose to apprehend numerous objects at a time, really 
speaking, it becomes the general apprehension of one aggregate 
object only. Thus, since there is only one application of mind 
in case of general apprehension, many objects are perceived 
simultaneously. 


But simultaneous apprehension of many objects in particular 
is not possible, because there cannot be more than one upayoga 
in particular at one time. 147 (2442) 

Applying the same principle to the sensations of heat and 
cold, the author states, 

sftnlpT 5T fsnTHTt irflTcVT I 

148. Usiijeyam slyeyam na vibhago novaogadugamittham | 

Hojja samam dugagahanam samannam veyana me tti. (2443) 

n^ffT 

148. Usneyam sltenam na vibhago nopayogadvikamittham l 

Bhavet samam dvikagrahanam samanyam vedana mameti. 

(2443) ] 

Trans. 148. (It is not possible) to divide it separately 
as “This is (the sensation of) heat, and “This is (the sensa- 
tion of) cold ”, and causing thereby two separate applications 
(of mind) to work simultaneously. Simultaneous apprehension 
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of the two is possible ( only \ if it is in the general form 
expressed as “ I feel two sensations. ” 2443. 

sftaWgtrasqsqr 11501 1 m 

^ fJTT? Ttsq I f% flfsn I 

i ? 5^-^ m ^gsga^iq. i f% ftttWRrn ? i 

gm?WT^?«r: i sprg 1 1 u ^ii % ipt dfo” 

^ 5?nT?ai h g fijqj- 

'rforsOTwg, a irvv^ii 

D. C. It is not desirable to make two separate divisions and 
remark that “ This is the sensation of heat ” and “ This is the 
sensation of cold ” and thereby give rise to the simultaneous 
apprehension of lx)th the sensations whieli is absolutely impossi- 
ble. For, two separate upayogas of mind, which relate to both the 
sensations, could not take place simultaneously. Two sensations 
could be experienced only by saying in a general tone that " I 
feel two sensations.” But the two sensations of heat and cold 
could never lx? experienced simultaneous^. 148 (2443) 

Now, explaining the difference between samanya or general 
cognition and viie^a or particular cognition, the author states : — 

qnT r m fa fr ^ n fewni frfsrsrvpJT st ^ i 
srrn ^ f^f*T5TT HWIRWVli 

^ ^nirj’nat^rsTrJTTy ^r*r*rof«r ii^°irvvmi 

149. Jam samajjinavisesa vilakkhanft tannibandhanam jam oa I 
Nanam jam ca \ibhinn& suduradvaggaha’vaya. (2444) 

150. Jam ca visesannanam samannananapuvvayamavassam I 
To samannavisesannanaim negasamayammi. (2445) 
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[ rTRT^’-T^ qq' I 

irq qw fqfWt n?tfUR«»tfii 

qw fq^tq^rfa ^rmT^sTFri^fw^^ I 

rm: qqi^rqq ii?vir»«MI 

149. Yat samanya-visesau vilaksanau tannibandhanam yacca | 
Jnanam yacca vibhinau sudurato’vagraha vayau (2444) 


150. Yacca visesa-jnanam samanya-jnanapurvakamava^yam | 
Tatah samanya-vi^esa-jnane naikasamaye. (2445) ] 


Trans. 149-150. Since general (apprehension) and parti- 
cular (apprehension) are mutually distinct, the respective cog- 
nitions, viz avagraha ( or general cognition ) and avaya ( or 
definite cognition ) are also widely different (from each other), 
and since, definite cognition certainly follows the general co- 
gnition, the two cognitions (could not fake place) simultan- 
eously (2444-2445) 


<ter-W-?v “qt fa” q*mq q 

1R 1 qq;q.B qqq ?fq TMqqiqiqf qq;q: I $qs? srti 

- u i qiwqnfq ” q^mq qRT?q-fq%qt qqwR#rfqfqq- 

am: q>q qmq^mfaq^fa nmnra^, qsmnRfiq, 
mmqqqqqq. m ? i ms^jq qmmqm:, q«nft 

gqqq qfq'mq qfaq?«R qRt?qf#itp> 

qqqfq f r, qq qm q<qfqqi*RR%Tfamq ? qRRriqstqiiRqfo- 
^ qfq'Rq qm %q i qqqqjq I $q: 2 qmiq-qRR 
fqfaql qiqi?q-ft%qfR^qiqqqfi-sqrqi qfq q>q qmsm «m: ? I 
q^q^qiwiqqq^ qRi^qrqqfRqqqmq fqqtqqr^ qriqq, “w 
qtflftq fcsftqq ” qRifqqqqiq i siq: q>q qqtq’i'U 
q*qq: 1 qfa iRmiRmu 


d. c. 

Acarya : — Samanya and vi^eSa types of knowledge could 
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never be attained simultaneously, because they are extremely 
■distinct from each other. 

Arya G-anga ; — Since both happen to be jhanas, what harm 

in there if both are accepted to have been attained simultaneously ? 

* 

Acarya * — That is not possible. Samlnya and viiesa types of 
knowledge represent avagraha and apaya types of knowledge 
respectively. Both these types are extremely different from each 
other as avagraha results in general cognition while apaya 
results in definite or particular cognition. 

The general cognition always precedes the particular or 
definite cognition. For, it has already been said that “ Without 
general apprehension, there is no definite apprehension, without 
which there is no definite ascertainment. ” 

For all these reasons, it is not possible to take both the 
processes of jnanas to operate simultaneously. 149-150 ( 2444- 
2445) 

Again, the opponent would ask — 

ftar * ttiht ^rrfnror-^Rmrf I 

151. Hojja na vilakkhanaim samayam samanna-bheyananaim I 
Bahuyana ko viroho samayammi visesanaganam ? (2446) 

[^fTT ^ I 

r 

151. Bhavetam na vilaksatie samakam s amany a-bhedaj ft ane \ 

Bahukanam ko virodhah samaye vi^esajnananam ? (2446) ] 

Trans. 151, There may not be simultaneous (applications) 
when there is wide difference between the general and definite 
types of knowledge. (But) what is the objection in (accepting) 
numerous knowledges of definite type, ( being attained ) simu- 
ltaneously ? 2446. 
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qRRR t qq qf| qfa ^qRmt?$ 

qrat ; wq, % s^rct i 

g^J^iqRI^ qq£ gqq^ q W, qf qf 5 qfi^<aqif^(qfT- 
qRt qqq qq;ftqq; qq% qiqqiqiqf mtqrf rq^qqqi %qf q^qrofa 

%g^rrqnn^ $t fq%q;, qq ^^qq^nmiiiriq ^qq^ 

qifw faftsqft ? irw^ii 

D. C. 

Arya Ganga :-Since there is a wide difference between sama- 
nya-jfiana -or general knowledge which apprehends simple sensa- 
tions only, and visesa-jnana or definite Imowledge which appre- 
hends a definite sensation like that of heat or cold, they may 
not be taken to have been attained simultaneously. But since 
there is no difference in various vi^esa-jfianas, what harm is 
there in accepting a number of vis'esa-jnanas to have been 
attained simultaneously ? 151 (2446) 

The Acarya replies 

qr fa - 1 

aqv>j| q fq-^srpqrf ffor ||?<R|R»y\s|| 

qt ^rmvR^an'qrrriftffqq^f I 
fq sqqfFrat %si> 

152. Lakkhaijabhey&u cciya samannam ca jamanegavisayam ti I 
Tamaghettum na vlsesannanaim tena samayammi. (2447) 

153. To samannaggahapanantaramihiyamavei tabbheyam I 
Iya samannavisesavekkho javantimo bheo. (2448) 

[ vrsffir^sn^q qrqr ?q ’rqftqqqqqfirfrr i 

q fqttq^rrqifq %q n?vuR»«®n 

qqsqTqi ^ « 1 1 q «-d <4i ffrrqqfk 1 

ff?r ^rr n i -qfe ^qrterT qrqqfcmt ir?H3iR»«<ai 
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152. Laksanabhedadeva s&manyam yadanekavisayamiti I 
Tadagrihltva na vrsesa-jnanani tena samaye. (2447) 

153. Tatah samanyagrahananantaramibitamavaiti tadbhedam [ 

Iti samanyavi^esapeksa yavadantimo bhedah. (2448) ] 

Trans. 152-153. Since samanya or general apprehension 
(constitutes) a number of subjects on account of various dis- 
tinctive characteristics, (there is) no (possibility of) vi^esa jha- 
nas or definite cognitions (being attained) at the same time 
without attaining it. Then, definite apprehension attained after 
general apprehension, recognizes their distinction. Such an 
inter-dependence of su-manya and visesa continues till final 
distinction. (2447-2418) 

fa $rcfa ot 3 # «tfff ffarairr- 

5tfa h qqffa I fq: 1 aw wm 

ffatRt?. q srRrR qfa qqffa qwqRfafarcq- 

fatfa qrcifa, ^RS^Rt q fatsft q 

5pr^ tfalwRTR i ^stk qfat-fa fatRrrcifa fafat r id 
fafaq “ dfa RfatfaRt ” # fanfffa ftffatff i firrefa 
faRRRifa fafat <R fat dfar “ S'Ntfafa faqt ” I 

fa “ 3i5id h sr^ndt q ” ir#-? farq qjfafafaftfaqRffat- 
5n^,l fa q faf twrr ftafa, RiRt shj 

i m faqfah i ffat'tsrRRt- 

qdfa 3ro;fafaft qfat ftfaiRfa ‘ ft ff ’ r: swisbis- 
qt^fatffa faf snttRfa RRrffaRRttfa' qRdP#tffafa: ( 
Rfafarsqfa’ i r 3frcfatfa*rr m 

ns srir^ i fafaq fad iffatt “ qtfsteR;, h fa; ” faf 
ffaftff i Rt< siffa^faifaqr SRtRq. i fafa fad fffatt 
‘qratfa q ^SRffa” fad ffafafa I fa HRR-ffaTTtfat 
Rt^ fafar f tfafat fa! h fafa 5t Jtfaf I R%r 
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3*ro$mfr 

f#rnrt Jifoi w %m, * 3 sn^qqm 

m =q f5qqq»i% qft^orfq^f i?t I qqt ^wsre sftqfaT- 
nqq iRmiR»a<:ii 

D. C. A number of visesa jnanas could never be attained 
'simultaneously. There are various reasons for this. 

Firstly, because there is a clear distinction between various 
characteristics such as those of heat, cold etc, their respective 
jrianas could not be attained simultaneously. 

Secondly, general apprehension contains a number of subjects. 
So, without its apprehension, the visesa-jHana or cognition in 
particular, could never be attained. On account of this reason 
also, many viiesa jnanas are not attained at the same time. 

After apprehending a general sensation, one ascertains it as 

particular by saying that " There is a sensation of cold on my 

feet.” Even in (case of) head, after apprehending a general 

r ’ sensation, one ascertains it in particular by saying that “ Here I 

' feel the sensation of heat. ” 

* 

One cannot attain vlies.a jnana of paid even after the appre- 
hension of the visesa jnana of ghaia without apprehending the 
general form of pa\a. Thus, when visesa jfiana is not produced 
even after a viiesa jnana, how could that be attained at the 
same time % Satnanya is full of many vi^esas, and without appre- 
hending samanya at first, the visesa is not apprehended in any 
case. 

Since the attainment of vi&esa jfiana is not possible without 
that of samanya, the definite apprehension attained after general 
'apprehension, recognizes the various characteristics like ghaia 
"etc. contained in the general form of ghaiatva etc. and then 
, l ascertains it as ghaXa. One more distinction of ghaia is recogm- 
"zed after this. With regard to a further characteristic, ghaia 
becomes samanya, after the apprehension of which, one ascertains 1 
it as “ made of metal and not of earth ” This form of metal 
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apprehended as a vise$a or distinct form of 'ghat a again, becomes 
a sam&nya form with regard to farther distinction. After the 
apprehension of this, one ascertains it as “ made of copper and 
not of silver. ” Such an inter-relation of samatiya and viie$a 
continues upto the last distinction, further than which, the definite 
apprehension becomes impossible. 

So, there is no possibility of many vi&e$a jfianas to be 
attained simultaneously, as stated above, *but a simultaneous 
apprehension of a number of particular objects., such as an army, 
forest etc. is possible. Their apayogas cannot be simultaneous. 

Similarly, the vike$a jnanas of the sensations of heat and 
cold are attained only at different times, and not simultaneously. 

Thus, your theory of accepting the processes of undergoing 
both the sensations at the same time, proves to be absolutely 
unfounded. 152-153 (2447-2448) 

Then, 

mnjrfsrsrt fa srsft sr ?rt rtsft sttaft i 

154. Iya pannavio vi jab na pavajjai to tab kao bajjho i 
To Rayagihe samayam kiriyao do parovanto. (2449) 

155. Maninagenaraddho bhaovavattio padibohio vottum | 
Icchamo gurumolam gantuna tab padikkanto. (2450) 

[ffa snrrfawtsfa tfat h I - 

nat ttswI ^ ii?H»iRmil 

^fattTtrfafr: arfa^tfafr II 

mi Jlfa^TSfTS ll?V0R«VII 

154. Iti prajfiapito’pi yato na prapadyate tatah. sako krito bahyah | 
Tato Rajagrihe samakam kriye dve praropayan, (2449) 
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155. Manmagenarbdho bhayopapatitah. pratibodhita uktva i 
Icchamo gurinmlam gatva tatati. pratikrantah. (2450) ] 

Trans. 154-155. Although persuaded in this way, when 
(Arya Ganga) was not convinced, he was expelled from the 
Gaccha (Order of Monks). Then, whale asserting ( his ) theory 
of two processes (of feeling) being simultaneous, in Rajagriha 
he was threatened by Maninaga, and brought to the right 
path by means of threat. Finally, he declared that ** We wish 
to return to (' the school of ) our original preceptor and having 
eturned ( to hfm ), at last he was re-initiated. 


End of the Discussion with the Fifth Nihnava. 
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Discussion with the Sixth Nihnava. 

t 

'T^^nrr ^nrar ?Tf ®n fari; ipmr I 
. gfhrfrtfsnTPT frrrftnrf^ 

156. Pancasaya coyala taia Siddhim gayassa Virassal 
Purimantaranjiyae terasiya di^thi uppanna (2451) 

{TOsmifa s 3Rparf^rfr%at nap i 

jMgrere lw ’T Sn 

156. Pancasatani catuscatvarimsata tads Siddhim gatasya 
Virasya I 

Puryamantarahjikayam trairasikadrstirutpanna. {2451)j 

Trans. 156. The theory of Trairasikas (upholders of the 
principle of three categories ) was founded in the city of ” 
Antaranjika, five hundred and forty-four years after the TJr-,, 
thankara Iranian a Bhagavan Mahayira Swami had attained 
Niravaija. 2451. 1 

D- C. Easy. 156 (2451) 

The story of the production of the theory of Trairasikas is, 
narrated in detail as follows : — ' ^ 
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’jfrnrRfa qrafatl: TORgrr grr g i 
afcrRrqte*n% ^tt iU'vs.rwii 

157. Purimantaranji Bliayagiha, Balasiri, Sirigutta Bohagutte ya I 
Parivayapottasaie gbosana padisehana vae. (2452) 

[ g^tTTf^T sftgjrr n?rg?r«r I 

157. Puryantaranjika Bhutagriham Balasrih Srlgupto Boha- 
guptasca | 

ParivrajakaPotta^&lo ghosagapratisedhana vadah. (2452) ] 

Trans. 157. (There was ) a city (named) Antarafijika. 
BhfltagrihaJ was a temple ). Bala^ri ( was the king ), Srigupta 
( was the Acarya ), and Rohagupta ( his pupil ). Discussion 
( took place ) with a parivrajaka ( a mendicant ascetic ) named 
Pattsala ( as a result of ) taking up ( his ) challenge. 2452. 

' i qff&rgi ?n*T wi ?nr =q sftp- 

=q qiptf qg#im gsn l n 

qligat hr at% ftqq i aiitsql 

^ s# gCRqi qw HFqr% i T%ir^ ? # =q sifrq qqrq- 

sfcqfq q$g, 

■q *PT jrf^t qi% ” SRffWiT 5^ I 

qqqR ' qforra%q H^Runq qqqT “ ^qTiHfsfa q^ra^r:, qiftr 
q;f% w qftqifl ” ^qqlq’jnqqq;: qjf# qrfoq:’ i steqfqsqtf- 
3r*fl«STORt>nw " qtf srra ” # qw5nqg. i qqsRq^ 

qqff nfqw *tegnq mu, ^ gqn qqt “ art qr? 
qwqrfq M ^ft*nq g^qgsqrft fefq^qral qs?q»s i gw^ftq 
t q rt reqr#qqq t qtfiraH «jffo;*#qT^ i sn^fiqtrcg r <qqrs- 
gfgqg, g ft qRarsrat mfr Rf^qRfa fqerrafqpRRqn qjfoqqft- 
# l <Rq %n gq%n mi wfa IR WH 
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D. C. Outside the city of Antaranjika there was a temple 
known as Bhutagriha. There lived a preceptor named Sri Gupta. 
<§ri Gupta had a pupil named Rohagupta, who stayed in some 
other village from where he usually came to pay his homage to 
the preceptor every now and then. 

Once upon a time when Rohagupta was coming to the city of 
Antaranjika in order to pay his usual homage to the preceptor, 
he saw a parivrajaka (a wandering ascetic) with an iron belt tied 
around his belly, and with a branch of the Jamba tree in his hand 
signifying thereby that his stomach was filled to the brim with 
knowledge, and that there was no body in the whole of Jamba d- 
vipa who could defeat him. This mendicant was known as Potta- 
sala in the city as his stomach was tide with an iron-belt. This 
Pottaiala wandered throughout the city announcing his challenge 
with the beating of drum that ’’All my opponents have failed. 
There is no body who can return my challenge. On hearing this, 
Rohagupta took up the challenge even without consulting his 
preceptor. When he narrated the whole incident to his preceptor 
„ afterwards, the preceptor said, “You have incurred a risk by doing 
so.” For, though defeated, Pottasala will harass you with various 
magical spells. 157 (2452) 

Because, 

Rrsg ^ fmfT sot i 

wnt forint ii^irvh^h 

158, Viccha ya sappe m-Qsaga migi varahi ya kaga poyai i 
Eyahim vijjahim so ya parivayago kusalo. (2453) r 

158. Vrisciki sarpi musaki mrigi varahi kaki potaki I 

Etabhirvidyabhih sa ca parivrsjakah kusalah. (2453) ] 

Trans. 158. That parivrajaka (mendicant) has achieved 
the magical spell of scorpion, serpent, mouse, deer, boar, 
crow and parrot. 2453. 
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*r f%” #rjrrt ftqr *isRt i ft” 
gqsreftr f^ur I “ f*rn ft” gw^Rr i i^ft qm ftqr gjft- 

i u ; i q I “ $ r Ttm? ft ’ SET$%|T, TRl# 
faqr q I Tt^q^fR^r: tRig ftqrg, tRift-it mift: q qfftR-*! 
PR ffir I ^15$^^-“ =#n*;, <rt f^fir^Rff qg istfa 
^qfr ?, ftft.'^'rc?^:, q? q-ig” I q^qftfti^ftR- 

WR;, qfl n;%f! qg ^RRmiraqi ^SR \\VJ\W\ ~ 

d. c. 

Acarya : — That parivrajaka ( mendicant ) is proficient in ma- 
gical spells of scorpions, serpents, mice, hoars, crows and 
parrots. 


Rohagupta: — If it is so, is there, now, any way to defeat 
him, any how? Since I have accepted the challenge, let things 
happen as they do. ” 

Acarya: — If you desire so, you shall have- to achieve the 
various counteracting spells that would overpower the above- 
nafned tricks successfully. 158 (2453) 


The counter-acting spells are — 

*rtfr R3-# qrsft 3 rt| i 

qanaft fasrrart FRf Tf^qT 3 TOf^ft3rt n?VUR»Hvn 

159. Mori nauli birall vagghi sihi ya ulugi uval 1 
Eao vijjao ginha parivyayamahanlo (2454) 


<?m fsr^rT qfm qrfti<3re5irqjft : li?^iR«H«il 

159. Mori nakull bidali vyaghrl simhl colukl ulavakl I 
Eta vidya grihana parivrajakamathanlh. (2454) ] 


Trans 159. Achieve the under-mentioned (counter-acting) 
spells that ( would ) vanquish the parivrajaka ( mendicant ) viz 
that of peacock, mangoose, cat, tiger, lion, owl and hawk. 
2454. 
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qftrqsjpi qtflfoRT i Wotf 3 j#wpr 
3$ $ 1 1 *jwif RraiiR 1 p sqra% fs$, 3^$ 1 “ 3 qTff% ” 
qftn#fR[q?jpr 33Rraqsn«n fqRw4: 1 prs 
Wt 1 ^ sRut 4t% wfr ?i’p: 1 3«iT =qifinFra 
sRftstw swfqraq, 1 sftfcra w qg?wq ftfsp dyqufrap;- 
faqrpiqsforasqRrgl pr sfaqRoinfop; qraqvftqR swqh^ 1 
^ral^ra^stgt ‘<wrat%, rap qg>raqra^i tort i qqs* »rat 
*rafrat ftsgn: 1 4tra =q qq p-'fqRrq g*ra:q%T5rat 1 ,i 
qqtraqRq qssjqr pq^, ^tts: Rrcraftfin” 33: .qforra^ 
faR^-ftgqn^qqqift qqftr, ptfqrfo 333 qs| qftwfr, P 
Rrcrai h qratRr 1 raRRq #rmf#n^Rr silq 

qreft, dlqtwwmRraid; , iw-s^-qF^ragrap” ?rarf4 ! 3^ 
ftigp q^sf^qRpqpf ^pqtscqq qgft Rrppt: 1 q»p;? # ^1 
3^4-qRtfTsq |gj, sra^ra**^, #qr 3f#rr *#- 

qpshid; 1 33 #n qraRrcqipi* 3i#rrc3 qroni-pip!, 4t#- 
qrcg p^Rraipsips I qqt #n^s#r-3t#R;qRiq* -qm:, 
3ltlq3^mnRqi3, , ^q-q«qqMq!%iRiqqp;, pn%RfiRj- 

ftsqsranqw wrai Rra: qRqraqt R?g?R 1 pteft iRra- 

Rfw %g#*rai4 iprara ptft> ^ xtisq^rftq^p^- 

raw qfp i^Rr 1 %* iRras ps qfwsraisqb; f st fa 1 fvra- 
tq%qrar4 risr ra^fa 1 p pqqojf fq^rai^, g#ir ^qisp, 
^raRirt f%5R[, qqqsRti^i^:, qfaq>i:npraq;R; ssffa 1 Ptn|*ft 
p>r I qf ^ipwrI ^|T Rigp jrararatqR srofarar 3% 

*%*5 r qrf^ti qqt qRgt^qtqR p-jRqtRR irai wal 1 
335 ^wnfircr, 3*q:, *PRrafara q fqjqqrat, jrtcfc %rRra: 
qftqrsra: IRWNI 

>D. 0 The spells of scorpions, serpents, mice deer, .boars, cro- 
, W s, and parrots are respectively nullified by those of pea-cocks, 

imangeese, cats, tigers, lions, owls, and hawks. You should pick up 
all those spells properly if you want to defeat the parivrajaka. 
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Thus advised by the preceptor, Rohagupta studied all the 
methods. In addition to that, he was also supplied with a 
Rajoharanafr consecrated with a spell by his preceptor with 
instructions that he should wave it over his own head for the 
prevention of any other trouble created by parivrajaka. 

Rohagupta, then, went to the Royal Assembly, and said 
" What does this poor mendicant know ? Let him open any topic 
he likes, I will refute it. The shrewd parivrajaka knew that 
Rohagupta was very clever, and so, he thought of opening the 
tropic with the acceptance of Rohagupta’s own principles, so that, 
Rohagupta would not be able to refute the same. 

He, then, opened the topic with this remark Like the two 
categories of good and evil, there are only two categories of (1) 
Jivas or animate beings and (2)A-jivas or in-animate ones in this 
world. This theory is acceptable to the Jainas, but for the sake of 
defeating the mendicant, Rohagupta refuted it by saying that all 
the objects in the Universe, could be divided into three cate- 
gories :-Jiva, A-jiva and No -jlva. Hellish denizens, tiryancas 
. manusyas etc come under the category of Jlva. Atoms, and ghata, 
pata etc are Ajivas and the dissected limbs such as a tail etc. 
of animals like house- lizard etc would come under the category of 
No- jiva. He argued that, like the three categories of best, med- 
ium, and the lowest, found in this world, there were three cate- 
gories, of Jivas. A-Jivas, and No-jivas in the Universe. 

The parivrjaka was defeated by such an unexpected argu- 
ment. So, being naturally enraged at Rohigupta, the parivrajaka, 
let loose his scorpions upon him. Rohagupta removed them with 
the help of his- pea-cocks. In this way, the mendicant tried to 
defy Rohagupta by means of serpent, mice, deer, boars, crows 
, and parrots, while Rohagupta over-powered all of them by means 
of mangeese, cats, tigers, lions, owls, and hawks respectively. 

* Rajoharana a sacred broom of wool-threads always carried 
by Jaina Monks and Nuns for the purpose of cleaning beds, seats, 
etc. without inflicting any injury to vermin and insects which 
may u happen to be there. 
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Finally the parivrajaka released a she-ass to kill Bohagupta. 
But, on seeing the she-ass coming towards him, Bohagupta 
waved the Rajoharana ( which his preceptor had given him ) 
over his own head, and heat the she-ass with it, as a result of 
which, the she-ass ran away from him after passing urine and 
foeces etc. upon the parivrajaka. 

The parivrajaka, who was thus vanquished in all ways, was 
then, driven away from the city with great humiliation. 159 (2454) 

Now, the author proceeds to narrate the next incident in 
this connection — 

^nrfpR *rq fqfWt II?5®IR»HHII 

\ 

•*mf €rt ?nf*ri%q- 1 

?Tf art % iR^lRsmii 

qq »rq fa qforw^fwr ■si'Jtg qm Sr i 

TTq fT^ ^ H^flRSVIl 

•srnimT'JTl qfe-*r<JTf faTraftngrft i 
5Tf qfcst 1 HWiRsvui 

< 

160. Jeana" Pottasalam chalao bhanai gurumulamagantum l 

Vayammi mad vijio sunaha jahasau sahamajjhe. (2455) 

» 

161. Basidugagahiyapakkho taiyam no-jivarasimadaya | 
Gihakolikaipucchaccheddaharanao’bhihie. (2456) 

162. Bhanai guru sutthu kayam kim puna jeflna kisa nabhihiyam | 
Ayamavasiddhanto Tie taio nojivarasi tti. (2457) 

9 

% 

163. Evam gae vi gantum paris amajjhammi bhaijasu nayam ne( 
Siddhanto kintu mae buddhim paribhoya so samio. (2458) 
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164. Bahuso sa bhannamano guruna padibhanai kimavasiddhanto | 
Jai nama jiva-deso no-jiva hujja ko doso ? (2459) 

[ T5Tr=n w 7f^ 'fl'irfrT gw?5TTr*T?T; l 

tt^ V7T f¥3Tfr; »z*$r( ttct 

IRs/< IRSHqil 

^ fi g^f^RTT ti^pt I 

STTHTfesp^ TtsftTTTftlRRT H?^IRtfV9lI 

77 *T%ST7 Tjf^Tte^ -*TOT j^Stf m | 

ra^Rfr: fTv?^ U7r fts: tr?J7 ^wt: iR^iRtf'vsii 

Tf^rr: vnnroreV g^m srm^pnTFr I 

Tfe VTHT 3ft7|% 7HHV ’*T%c^ 7^7: ? It^tflRW.II 

160. Jitva Pottasalam Saduluko bhanali gurum-Qlamagatah | 

Vade mays vijitah srunuta yatha sa sabhamadhye. (2455) 

161. Ra&dvikagrihitapaksastritlyam nojivarasimadaya 1 
Grihakolikadipuccacchedodaharanato’bhihite. (2456) 

162. Bhanati guruh susthu Mtam kim punarjitva kasrnad na* 
bhihitam l 

Ayamapasiddhanto nastritiyo nojiyarasiriti. (2457) 

163. Evam gate’pi gatva parisanmadhye bhana na’yam nah. I 

Siddhantah kintu may a buddhim paribhuya sa samitah. (2458)] 

♦ 

164. Bahu^ah sa bhanyamano guruna pratibhanati kimapasindhanth I 
Yadi nama jivadese no-jivo bhayet kim dosah. (2459) ] 

Trans. 160-161-162-163.164 Having defeated Pattasala, Sadu 
lttka approached the preceptor, and said “ ( Please ) hear how 
he is defeated by me in discussion in the Royal Assembly. 
(His) theory of two categories was refuted by me, resoiting 
to a third category of no-jiva with an illustration of the dis- 
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sec ted fail of a house-lizard. ” "You have done a good deed 
by defeating him *' said the preceptor, (but), then, why did you 
not declare that this principle of the third category (of) no-jlva 
was not acceptible to us ? Even now, you may go to the 
Royal Assembly, and declare that, "That is not our principle, 
but (that was resorted to by me only temporarily) in order 
to defy his talents, and bring down (his pride ). When per- 
suaded by the preceptor in many such ways, Rohagupta said 
“ How (can you call it) a bad principle ? What harm is there 
if we take a particular part of a living being to be No-jiva 
or slightly animate? (2455-2459). 

<tor- sqrw-qtf qrqqftqtqq; 

faqn gqqqjigqqrqqr gHtsqfqrqr 3 if <3^ wq-q qfonqqqqq: 
qqqrqqqqrq '4 w qr^ w fqfaqqrqT sygq gq qwqnftfa 1 q^- 
qts-qfqsqg^qqq: q qforrq€t qqr qrq fqfqq qra^iq 
qq;q: 1 f% w^n ? ?qjqr~g<fiq sftqqfawq q#£R 1 §qt qq^qr- 
qql q'#gqr ? ?qq?Hi?€tfoqn$qT |^q feqtqi^qqrgqifqqq- 
qtffsi;qTrq?qq: l qq fegqqrfqfljf gqquifq-g'g wi qpn 
f%q:, qqtfrigqt qjqi foirag qifqftgq ? 1 ftq? 
qt#rqfqqqq “fir fV’ qtssmqrqqrqsRq: #qs3ftqqwrfqqq- 
^s^q^sfiiftqqnfqfsr i q^nti qrMqrqqrft qq 
qq quj qfqqr^q “qiq fit fq” qts?qi 4 qrc %IRq?, 

iVg q qftqrqq^qqgft qftgq rq^ffq qfaq sqqq ffiit ^ 
qqfqq fR«p I gq qfq^qRT gqqi qflqqR! q *tqgfl! ifitqnjfif 
qrfqqqi%-qrqr^ ? foqqqqfq^i 1 I qfg ft qtsftqqspT fffiq- 
Tm^qqif #sfa qft: fqrq qqr Fnqqqqfq^i, q 
fq: ? ^gif-qfq qm gf^fqqqg^if^qtq^it qRftq q4g-qt#r- 
^qq[¥gqq»%, qft qf qfiirqrg ? q qqfq qfaqq q^qiq l^qq; 1 
qq:f%fq?qqfqqi?q^ qtqqftqq gqqf qq sraqfa ? ?tq qtq: 11 
q#VMR»^IR»g'9lR»VIR»VUI 

D. C. Having defeated the parivrajaka known as Potta^ala, 
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in discussion in the Royal Assembly, Rohagupta,\vho was also 
known as ^Saduulka, came to the preceptor and requested him to 
hear the whole incident of his success, "His theory of two cate- 
gories’ he said” was refuted by me by advancing a third category 
of no-j\va supported by the example of a house lizard with its 
tail dissected.” 


Acarya :-You have done a good deed by defeating him Rut 
while leaving the assdmbly at the end, why did you not declare 
that the theory of the third cacegory of No-jiva is not acceptable 
to us ? Even, now, you may go to the assembly and declare that 
this is not our theory but it was advanced hy us only for the 
sake of bringing down the pride of Pottasala. 

Robagupta — Revered sir, how can we take as an unacceptable 
theory ? What difficulty does it give rise to? For, if a dissected 
part like the tail of an animal like house-lizard were apprehended 
as no-jlva or slightly animate. I do not see any harm in holding 
the theory of three categories. 160-164 (2455-2459) 

Rohagupta, now tries to justify his theory in this way.- 

165. Jam desanisehaparo nosaddo jlvadavvadeso ya I 

Gihakoilaipuccham vilakkhanam tena no-jivo. (2460) 



165. Yad desanisedhaparo nosabdo jlvadravyade^asca I 

Grihakolikadipuccham vilaksanam tena no-jivah. (2460) ] 


Trans. 165. As the term 'no’ suggests - the removal of a 
portion* and that (too) a portion of the animate body, the 
tail of a' house-lizard etc. being separated (from the animate 

* Sadbltika- A believer in six substances with TJluka as his 
♦ • 

gotra, i e Rohagupta, who belonged to Uiuka ^ gotra. . 
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body of house-lizard etc. ) should b.e taken as no-jiva (slightly 
animate > 2460. 

3 q 3 q|*qifq sttewrorf ??r§i i 

qRrsr:, qr #r^rt h wq 4 t- 

wurf^ts-srfa 5»%a:^ , snf^Ktf^sjgw^- 

q%^ i ^4^ ft?; ? SRTf-Tfesjoi 

“ ^qr-s5ft4*q: ” |r% n*q?r; ^rfl q qnr^ ’i^f&ETf^w #4- 

^ sqq^| SPPfif, rffg^SJUfRIij; I Hr^sftq Rqfq- 

*ng qrqt, s$RTTfa[f*rcl*qtsft , fa $trr 

qtR^qr?; 4ufa fa iR«fan 

D. C. Since r no’ 1 signifies dissection of a particular portion and 
not of the whole body, negation of the whole jlva is not implied 
thereby. Such dissected portions being different from jlva (animate 
body) as well as from a- jlva (inanimate body), should be taken 
as no-jlva. Since a tail dissected from the body of a house-lizard 
and a hand dissected from the body of a man, are only the por- 
tions of the respective jlvas } they cannot be taken as jlvas. They 
cannot be taken even under the category of a- jlvas, because they 
move even after they are cut off from the animate bodies. 

Thus, being different from jlva and a -jlva, they are known 
as no-jlva or slightly animate bodies by the method of elimina- 
tion. 165 (2460) 

It has also been sanctioned by the Holy Writ viz - 

vrCTnf ^rfarf tfarsft *r far st I 

166. Dhammaidasavihadesao ya deso vi jam pihum vatthum I 
Apihubbhuo kim puna cchinnam gihakoliyapuccham ? (2461) 

faqqw 5T =q 6r I 

?RT fW rT3Tt TTRq ^4* ll?^IR«^ll 
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167, Icchai jivapaesam no-jivam jam ca samabhirudho vi 1 

Te$a tthi tab samae ghada-deso no-ghado jaha va. (2462) 

f^frT sfNs^r 5Tt5ft^ ^ g-frf*T^:^srr i 

?fcrrf^T Htorf w m ll?^®lR»^n 

166, Dharmadidasavidhades'atasca deso’pi yat prithag vastu I 

A- pr ithagbhritah. kim punaschinnam grihakolikapuccham 1 

(2461) 

1'67, Icchati jivapradedam no-jivam yacca samabhirudho’pi \ 

Tenasti sakah samaye ghata-de^o no-ghato yatha va. (2462) ] 

Trans. 166-167. By the commandment of the ten varieties 
of the category of Dharmastikaya and others, when even a 
portion (actually) combined ( with the body ), is (taken as) a 
separate entity, what to talk of the tail of a house-lizard 
that has already been cut off ( from the body ) ? The sama - 
bhimdha view-point also admits jlvapradeia or a part of jiva 
as no-jlva. So, just as a. portion of ghaia is no-ghata, a 
part of jiva should be taken as no-jiva, as a (matter of) 
principle. (2461-2462) 

ftffispjRsn?. wf^prn^ftrc! “■srfa- 

{% ” ^'4 i% ” 

” # tPR, ftf^g 1 

qrWn^ qre: I $at rergyfr 

1. For, ‘ no * means slight or little, and hence it does not 
signify the negation of the whole body, but only a portion of 
the whole. 
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^3 wffa: ? 1^-“ t% ” qmfereprii ^i^ - 

sftwijrf i ^§tE flffif-srsften^quir 

f%<H> qw5ftfin-“ srsfcrr. wgr, i sjsfat *r, 

3I^R srsft^t *T I srsft-dr ’PBIrfl, 4 ^n, 

TO wn^qt^sr i srsfa snfat ?*r%t w^n, 4 ^-srwrf&w?, 

vtRfrTO^^ q^, TOJ«Tf<*ra>NC 1%, aircra- 
ft 5 ^ fir, sfigrratR” | <&q g^5f5Eim^t ^fasraraaftfa #tTCI 
wq^qpRH sr?^«n i w ^ 9qift<[qnra4taT 

^#^s^«pvj;atsfq 3!f *R*tfo$is«5rfaR 

5fciU.2«i«j4 §w^R3 w% i <re ^rr-ssftf^gai^r^^ft? 

i 3 tn % ^ $R<Jit sfar^ij 4*414 gnftt$55rals- 
4*^, fa ^iTTd; fates* 4*sfa{ sfa ffafatercf&T, H jfafa 
%#4teq4, ?rar ^rfatsg^s srawsrcrcrfa swim ffarrcm 
4*^-“ smfaft s^ra s°u-^( ^mvjRirot ^aifii 4i it^ srcfl- 

4*4 ’T % <W% V % Sqfa 4*4*4 ” # I <tefa Jlfasfa* 4*fafa* 
4*4*q 3 te:, s*n 4t-fa4* 4*qs |f% l 4*4fcrewfaftr- 
sfa:, grFqi-ssiraffa^ 4*qr-s4*qTf4aqqqf4ftr irw-r» Wl 

D. C. It has been laid down in Siddhantas that — 

“ A-jlva. duviha pannatta, taip jaha-/^uiv a-jiva ya, a-rovi 
a-jivaya. Ravia-jlva cauvviha pangatta, tani jaha-Khanda, desa, 
paesa, param&gu poggala. A-ravi a-jiva dasaviha paggatta, tam 
jaha 1. Dhammatthikae, 2. dhammatthikayassa dese, 3. dhamma- 
tthikayassa paese, 4. a-dhammatthi-kaye, 5. a-dhammatthiksyassa 
de^e, 6. a-dhammatthikayassa paese, 7. agasatthikae, 8. agasatthi- 
kayassa dese, 9. agasatthikayassa paese and 10. addhasamae. ” 

[The a-jivas or inaDimate objects are divided into two types : 
Corporeal (rapi) and in-corporeal (a-rapl). The corporeal a-jivas 
are of four types . — 1. Elements (Skandha) 2. their parts-desas 
3. their pradesas (bodies) and 4. their atoms (Paramanu pudgalas). 

The in-corporeal a-jivas ( a-rtipi a-jivas ) are of ten types 
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viz 1. ^Dharmastikaya, 2. Dharmastikaya desa (part of Dharma 
stikaya), 3. Dharmastikaya prade^a .(Body of Dharmastikaya) 4. 
A-dharmasti kaya, 5. A-dharmastikaya desa (part of A-dharma 
sti kaya), 6. A-dharmasti kaya pradeSa (body of a-dharmasti 
kaya), 7. Aka^astikaya '(predicament of space), 8. Aka^asti kaya 
desa (part of Akasasti kaya), 9. Akasasti kaya pradeia body of 
Akasasti kaya, 10. Addha samaya -(kala) the predicament of time.] 

While describing the ten varieties of Dharmastikaya etc. 
mentioned above, although the >de^as or various portions of each 
one of them, are one with them, they are necessarily taken as 
completely different entities. So, there is all the more reason for 
taking parts like tail e'tc. of house-lizard etc, that have already 
been cut r oFf from the main bodies of jivas as separate entities, 
which being naturally different from jivas,<as well as a-jivas, muy 
again be taken under the category of <no-j\vas. 

According to 'Sftmabhirudha naya 2 a part of the whole jlva 
is taken as riO-jj\va. "Tiius, the category of mo-pva as not only 
•my conception, but it >is laid down by the religious principles, -as 
well. It has also been said in Anuyogadvara Sutra 4 '.Samabhiro- 
dflio saddanayani Hhanai jai kammadharaena bhaijasi to evam 
bhagahi.-Jive ,y a se r paeSe, ya se sa-paese no-jive.” 

* Dharmastikaya. 'There is no English equivalent for the 
Jaina turns -Dharmastikaya and A-dharm&stikaya. Dharmastikaya 
may be rendered as the cosmic principle which upholds (or sim- 
ply conditions), the order of simultaneous ( or consentaneous ) 
movements in the world answering somewhat to Leibneitz’s Pre- 
established harmony. Dharmastikaya is not simply the accom- 
panying cause of movements -it is something more-it is the cause 
(or condition) of the system of movements-the fact of an order 
in movements of Jlva andPudgala. ,(-Dr. Seal) A-dharmastikaya 
is the reverse of Dharmastikaya. 

'2, For detailed explanation of Samablhrudha naya. See 
Chapter I. 
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[ ‘Samabhiradha naya explains the etymological interpre- 
tation. So, if yon interprete it according to the Karmadharaya 
compound, dissolve it as follows — Jivasca sa pradesiasca tasya 
svapradeso no-jivah-a part of tile animate body is no-jiva or 
slightly animate. ] 


Thus one portion of jlva is called no-jiva, just as one part of 
ghata is no -gh&ta. So, there is a third category of no-jlva like 
jiva and a-jlva supported by the commandments of a gamas. 

The Acarya replies to all these arguments in this way 

3T? H 'TCfr’JT rTt rf-^ I 

« 

168. Jai te suyam pamanam to rasi tesu tesu suttesu I 
Do jivii’jlvanam na sue nojlvarasi tti. (2463) 

[ ?r ^ smT^f hhI Ti^rfr ?rg ng #rs I 

168. Yadi te srutam pramagam tato rasi tesu tesu sntresu | 

Do jiva’jivanam na srute no-jivarasiriti. (2463) ] 

Trans. 168. if the Doly Writ is authentic (according) to 
you, then (only) two categories-of jivas and a-jivas-are laid 
down by the various commandments in the Siddhantas, (but) 
not fhe category of no-jivas. 2463. 

<rng i ^ ig srotiRp lg Is 

#5 #tr-s#Rq1 ^ raft 

“ 1 ^s=|f t^oRT I ! ffWH W5T> I 5fi0“ 

u sfpfjoqr q- <7 ’’ ,| 

31#?! -IR I 

glp; g| h ^ ^n«r ! h ^31- 
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1 i * ^ fo- 

avr ir«^ii 

d. c. 

Acarya : — Since you quot expressions like “ dhammai dasa 
vihai etc,, you seem to be a follower of the Holy Writ. If you 
really believe in the authenticity of its sutras, you should note 
that they are in favour of the two categories of jlvas and a-ji- 
vas only. 

It is said in Sthanariga Sutra 3 that “ Duve rasi pannatta 
tarn jaha-Jiva ceva, A~jfva ceva.” 

[Only two categories are taught; the category of Jivas and 

» 

that of A-jivas. ] 

It has also been mentioned in the Anuyogadvara Sutra 
" Kaiviha nam bhante 1 dawa pagnatta ? j Goyama 1 duviha pan0- 
atta, tarn jaha- Jiva-davva ya, A-jiva davva ya. ” 

[Of how many types are the elements, O Lord 1 known ? 
O Gautama 1 They are of two types-Jlvas and A-jivas. ] 

It is also said in the Uttaradhyayana Sutra 4 that “Jiva ceva 
A-jiva ya esa loe viyahie.” 

[They (i. e. objects of the Universe) are known as Jivas 
and A-jivas in this world. ] 

We can quote similar instances from other Sfltras, but there 
is no reference of the third category of no -jlvas in any part of 
the Holy Writ. So, if you try to establish its existence, you 
defy the authority of the Siddhantas. 

The de£as of dharmastikaya etc. mentioned before, are not 
different from the bodies of those elements actually. They 'arc 
merely imagined as different entities for the sake of argument. 

3, Vide Stliananga Satra, Adhyayana 2. Udde&i 4. Sutra 95. 
page 81. (Agamodaya Samiti edition.) 

4. Vide Uttaradhyayana Sutra, Adhyayana 36 ( Jiva-jiva 
yibhatti ) Gatha 2. ■ 
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Similarly, tail etc. are also one with the bodies 'of animals 
like house-lizard etc. on account of their intimate connection 
with each other. 168 (2463) 

And hence, they are taken under the category of jiva and 
not of no-jiva ( as you say ), in the following way, 

FT I 

169. Gihakohyaipucche chinnammi tadantaralasambandho 1 
Sutte’bhihio suhumamuttattanad tadaggahanam. (2464) 

TW rT^rrTf^^^ v T: I 

169. Grihakolikadipucche chinne tadantaralasambandhah I 

Sfltre’bhihitah suksma’murtatvatastadagrahanam. (2464) ] 

Trans. 169. With regard to the tail of house- lizard etc. 
"being cut off, the rule lays down their internal connection; 
(But) that is not apprehended on account of its being subtle 
and formless. 2464. 

gftq;#n raqsft 
m sftqq^ttrqr sqfqs 
qqtq^wwqjq: n;q i w =q ^ ! 

f«n 4t?r nt?iqfo% qt«Tiqf%% mstq- 

fW, Ttf|% qfenqfeqt, iriifl it qt, I%F % $Nt? 1 3ra%^t 
qt % 3T^TT % 131 ? 1 I Sftif 

oj 44 l 3Rft qj, TfTTUi qr ; %%qtiT qt, qjfW % M3%ai ^T, 
3tig?r*n5r qt, qgqqm qt, sfrf^tRi qt, ftfosqiSF qt, swt^t qT 
f|q%ot ^qqttq?i qnf&epnqt qt, fqflqqm qt stqfntqqqtf 
4f4 qftqq^toi f%fq strati fqqti qT fq^lq qt q$? ? I 

?<% i 4t *q§ qrq *r 4 qqra? ” # i qf? qi*ra # 

qfi qq;qqt% 4 qftqq&jt! f%f4f4 
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^ J #p&&rat 

w sfcr^srrcr <r<^<nftRr irs^sii 

D. C. Even when parts like tail etc. of animals like house- 
lizard etc. have been dissected by means of instruments like knife 
etc., the Sutra, undoubtedly provides for the internal connection 
of atoms of jivas in the intermediary region between body and 
its parts. 

The Bhagavati Sutra speaks of the same principle* — 

Aha bhante 1 kumma kummavaliya, goha gohavaliya, gone 
gonavaliya, manuse manusfivaliya, mahise mahisavaliya, b&sim 
ijam duha va, tiha va, asaipkhejjaha va, chinnanam je antara te 
vi nam tekim jivapaesehim phuda (Hanta phuda) Purise pam 
bhante ! antare hattheija va, paena va, anghliya va, katthena va, 
kilincena va, amusamane va, sammusam&ne va, alihamane vft, 
vilihamane va, annayarena va tikkhenam satthajaenam achinda- 
mane va, vichindamane va, aganikaenam samoduhamane tesim 
jivapaesanam kimei abaharn vi-baham va nppabi viccheyam 
va karbi 1 (No inatthe samatthe ) No khalu tattha sattham 
saipkamai. ” 

[ And, O Lord 1 are the tortoise, lizard, bullock, man, and buffalo 
respectively (taken as ) their parts also % Are they divided into 
two, three or innumerable particles of jlva, so that, they are ex- 
hibited as the particles of jiva, even in their intermediary regions 1 
Or, can a person commit any harm or obstruction or complete 
destruction by means of rubbing, erasing, licking, sucking, or even 
destroying it with a sharp weapon, or by means of his hand, foot, 
wrist etc ? 

<( No, that is not the right implication. A weapon does not 
go beyond that. ” ] 5 

5. gu s nfu r t ttw^ i 

— ( ) 
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Thus, the Sutra lays down 1 the principle of the ‘ internal 
relation between the jlva and its pfctdckas in the intermediary 
regions between soul and body. 

But since Karma na body is incorporeal, the atoms of Jiva 
are not apprehended in spite of their being present in the' inter- 
mediary regions „ 7 

These are not apprehended even from movements etc. as in 
the case of body, tail etc. 169 (2464) 

Because, 

*rsgrr gferrpnaft RRTr^r srfT | 

■ frf n rr^rTTr^firr IRv3»ir«V^I 

170. Gajjha muttigayao nagase jaha paivarassio I ’ ■. 

Taha jivalakkhanaim dehe na tadantaralamtoi. (2465) 

[trmr i 

rTMT R rR?rmi& ll?^°IR»^ll , , 

f , ! 

170. Grahya mortigata nakase yatha pradiparas'mayah. | M r , 
Tatha jivalaksanani dehe na tadantarale. (2465),] , , 

Trans. 170. Just as rays of a lamp (become) appfeberi- 
sible ( only when ) accompanied by a concrete object, ahd 
not (when spread) in -sky, so also, the characteristics c of a 
living being, (become apprehensible )' (only) in body, and npt 
in (its) intermediary space. 2465. “ " 

t’" 1 " ’ h i- 

jtktt r 3 ^ 

» 

D. C. The rays of light proceeding frem a lamp are percei- 
ved only when they come in contact with a 1 concrete object 'like 
ground, a wall, verandah, or darkness, but not when spread in sky. 
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Similarly, various characteristics of a living being such as its 
speech, breathing in, breathing out, running, galloping, vibrating 
movements etc. are recognized only on body and not in its inter- 
mediary space. 170 (2465) 

n % fasriff vr^rr?7% n?vs?iR»^il 

171. Deharahiyam na ginhai niratisao natisuhumadeham va \ 

Na ya se hoi vibaha jivassa bhavantarale vva. (2466) 

* ’uitfrT fjrcfiTOst i 

•^nrfrr f^rr v Ti HWIR«^n 

171. Deharahitam na grihriati niratisayo natisuksmadehamiva | 

Na ca tasya bhavati vibadha jivasya bhavantarala iva. 

(2466) ] 

Trans. 171. Just as the soul is not able to apprehend 
a body having an extremely minute form, so also, a person 
who does not possess superhuman powers, is not able to 
perceive ( a soul ) without body That soul is not damaged 
(in any way) as in (the case of its state) intermediary 
between (two) lives. 2466. 

1 3*n, atfirajRt 

f^n #5T ?Klf^ Wrf, 

IRS^Il 

D. C A jiva is not perceptible, if it is not accompanied by 
body. So, a person who has not attained an excellence like Ab- 
solute Knowledge, is not able to perceive the soul unaccompanied 
by body. 
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On the other hand, the soul is, also, not able to apprehend 
an object which is sukstna or extremely minute in form. 

Like the atoms of jlva in the Karmana state, Jlva itself is 
not affected by spear, sword etc. or by fire, water etc. on the 
strength of the Sutras mentioned before . 8 

Rohagupta: — Just as a separate piece of ghaia fallen in the 
street, is known as no-ghaia (or a part of ghata), why should 
tails etc of jivas like house-lizard etc. be not taken as iio-jlVUS 
(parts of Jiva) when they have already been cut off from ,the 
respective main body ? 

Acarya: — No. It is not proper to do so. 171 (2466) 

For, 

arfspiTT^iT'mff Jnrdt ^ sr 

172. Davvamuttattakayabhavadavikaradarisanao ya I 

Avin&sakaranahi ya nabhaso vva na khandaso naso. (2467) 

172. Dravyamurtatvadakritabhavadavik&radarsanacca \ 

Avina^akaraijacca nabhasa iva na khandaso nasah. (2467) ] 

Trans. 172 Since the matter (of which jiva is formed) 
is abstract, and since it is Immutable, indestructible, and spon- 
taneous, like sky, it could not be destroyed by part. (2467) 

&KT- W Hisrt * 

I tRgfojl 

6. Vide verse 2464. Again, 

II ^ ^ It 
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D. C. Like sky, it is not possible to destroy soul, by means 
of dividing ,it, into various parts. Because, jiva is made of ab 
stract matter, and it is immutable, indestructible, and spontaneous, 
like sky. 172 (2467) 

And if the theory of destruction by parts were accepted- 

173. 1 Nase ya savvanaso jivassa naso ya Jinamayaocad i 
Tatto ya animukkho dikkhavephalladosa ya. (2468) 

[ Jrrsrer fajmfTcsrw i 

r 

173. Nase ca sarvanaso jivasya nasasca Jinatnatatyagah | 

- Tatascanirmokso diksavaiphaiyadosa^ca. (2468) ] 

Trans. 173. And in case of accepting this sort of destru- 
ction, there would also be entire destruction of jiva, (result- 
ing in) the rejection ,of Jina mata (the Siddhantas of the 
Tirthankaras). Then, there would be nothing like Final Eman- 
cipation and faults such as the futility of the observance of 
Diksa (asceticism) etc. (would arise) 2468. 

' j * 

5iRt w: hI^i- 
^)sfq ff^r ¥T%rT i sl^rert 

vi\ ) T<n W:, sr«n ^ sift, ins# I 

ft h ^ i f <r: ? ^ 

i f^R^r re #rer dw ftndssra sf%qr5[:*m 
.ftftg- int i 4 41 1 ft fraft, 3f#!?r 1 1 4Tmr 1 

frihr, 1 3i4t *ra*n ^rrtsvj- 

q¥i*q*n% m vn^i 4tssnrra: 
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^ %R^q qtwrqpnffii, ^ 

g<n5^Koit #rcq flfqisr ^q qrcng ^qqRrsraf pqrf^ qrsq- 

Pffq, H sftqVT *$P 3 £5jt «TRn I gsatf^jqo^r tgqnnj. 

^ SR^rcjfl ^r ^rrar qqqq ?fq I qqgff>*[ i sikrftqjqrftRqq 
ft qg ^i«q^ sfapRt, h g sftq^q, qjqtfr ^o^. 

gqqrqqqqiftfq irv$<:ii 

d. c. 

Acarya: — If a jiva were taken to have been damaged by 
the blows of weapons etc. it would gradually meet with complete 
destruction. For, that which is partially destroyed, is naturally 
susceptible to complete destruction, as in the case of ghata. So, 
if you take jiva to be susceptible to partial destruction, it would 
* naturally become susceptible to complete destruction also. 

But looking to the Jaina Scriptures, this is entirely improper. 
According to them, neither complete destruction nor complete 
production of an existent being, is achieved. 

It is said, ” Jiva nam bhante 1 kim vaddhanti hay anti ava T 
tthiya ? etc. 

[ O Lord ! are the jlvas susceptibe to increase or destruction ? 
Or, do they, remain what they are ? “ O Gautama I they neither 
increase, nor perish, but they remain what they are.”] 

Thus, by accepting the view of complete destruction of jiva, 
you will chiefly violate the principle of the Jmas (Tlrthankaras). 

Secondly, in that case, there would be nothing like Moksa. 
For, in absence of Jiva, who would attain Moksa? And, when 
Moksa does not exist, nobody would see any sense in observing 
diksa and such other religious rites. 

Thirdly, with the destruction of all jlvas one by one, the 
whole world will be deserted. 

Fourthly, in case of all pervading negation, since all the 
actions, good or evil, will perish without yielding fruit, the fault 
of krita-ri&ia 1 will arise. 
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Thus, it is utterly improper to believe in entire destruction 
of Jiva. 

Rohagupta: — Parts such, as tail etc. of animals like house- 
lizard etc., that have already been separated from their bodies, 
are apprehended as perished directly. Then, why do you refuse 
to take such parts as tio-jvas ? 

Acarya — Such parts do not actually belong to Jiva, but 
they belong to the gross body which invests the soul. 

Since Jiva is a-m^rta, it is not possible to divide it into 
parts. 173 (2468) 

Again, Rohagupta raises a question and the Acarya replies — 

srf ^ frt f?r i 

174. Aha khandho iva sanghaya-bheyadhamma sa to vi savvesim | 
Avaropparasankarao suhaigunasankaro patto. (2469) 

[ ar«r fks't f«r rfT-%?«rfrf *r rTfftsfa I 
'TO'TWWfn nrq: 

174. Atha skandha iva sanghata-bhedadharma sa tato’pi sar- 
vesam i 

Parasparasankaratah sukbadigunasankarah praptah. (2469) ] 

Trans. 174. And, if that is (taken as) susceptible to asso- 
ciation and dissociation, like a concrete object, then also, on 
account of their inter-combination (with each other), all obje- 
cts will attain inter-combination of the properties like happi- 
ness etc. 2469. 

*pn*R*r 

. - . — — - — — -- ■ 1 

7. Apprehension of an object as destroyed, in spite of its 
being existent. 
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3^4 % wi rrq 5ftronvqpi^|qf- 

^ 3 fasra ito qffa n% i 3 rj» 

’sF’s^t =n%sfq sjqrTOmq ^rstqr^ ^ tot thttof st% qvqTftqrq: i 
m \qiiw - n TOlfq ^qr%” q=rclq ^ sfa ^q^fq s$Sta- 
qffar sftqrcr 'TOTttor: jtfh? i qqfir-^ 

^tq^qP'qi^^qjqrP-qt TsFosTOTsftror qq^qq, tottofN 5 
^ qvr #Feq%, to TOPr^qt^TOT JFTRfcr, ar;qg^q^ to, 
??44 TO#Ttqr q*TO g^t%iiTO;q ^qi^ 1 wtot ^to^f: *q?q- 
vnsrnwTtTO tont? towIf irv^ii 
d. c. 

Roliagupta : — Since Jiva appears as a body of parts like a 
concrete object, there would be no barm if we take it as susce- 
ptible to association and dissociation. Just as a part of one 
piidgalaskcindha is united with another, and sometimes disso- 
ciates itself from it, so also, some portion of a jiva combines 
itself wiih another jiva, while some other portion may dissociate 
itself from the jiva. Thus, since jiva is susceptible to association 
and dissociation, it will always be in contact with some portion 
or the other, even when some of its portions have already been 
dissociated from it. Thus, jiva will never perish entirely. 

Acarya: — In that case, j}vas of the whole Universe, will 
attain inter-combination of properties like sukha etc., on account 
of their own inter-combination with each other. For, when a 
certain portion of one jiva, accompanied by good or evil action, - 
is combined with some other jiva, its own properties of happi- 
ness or misery, etc., would be attached to another jiva, whose 
properties, in turn, would be attached to the first jiva. 

In this way, all jivas will undergo inter-combination of pro- 
perties like sukha etc. resulting in the destruction of * an action 
that has already been performed and attainment of another that 
was never performed. In order to stop such confusions, we should 
not take j\Vd to be susceptible to association and dissociation also. 
174. (2469) 
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Here there js another difficulty also : — 

* i 

r * 

ft rT'iTt rft ’TJC’T'T^ H I 

srftftfir 3T^j%srr ftsfftr srftt % II?\9HIIW°II 

175. Aha avimukko vi tad no-jivo to paippaesam tel - 
Jivammi asamkhejja no-jiva natthi jivo te. (2470) 

[ sr^rftf fftsft ftjfysrfrTrr: srftjftsr H I 

ftsfftr Jrrfft qfft^n Wir»«°ii 

t 

175. Athavimukto’pi sako no-jivastatah pratipradesam te I 
Jive’satnkhyeya no-jiva nasti jivaste. (2470) ] 

Trans. 175. And if Jiva is taken as no-jiva, in spile of 
its being unseparated (from its parts), then they, (no-jivas) 
would pervade every small atom, there would be innumerable 
no-jivas in a jiva, and (ultimately) there would be nothing 
like jiva. 2470. 

/ ' 

scqftf^tsft sftqciq^tsfq sftq^rf ^sftq^q^ft, W 

qqTfftqqqftq^irt ^rqqtf&qqqrfq: I qq*qft qfaq&r ^ qq *t#r- 
^qr^%q>fft^*ft<i%f qfttat? qiqc, qq# qq qrfft i>rfq 
#rcfaq;, qqqrctq sftqrar q?^qq^q;Mq?qqTHftq ir»®°ii 

d. c. 

Rohagupta : — In order to prevent the difficulties mentioned 
before, you may not take jiva as different from its small regions. 
Rut, just as a small part of Dharnizstik&ya, which is not actu- 
ally different from dharniastik&ya, is said to be no-dhanri&stiti&ya 
( a slight predicament of dharmastikaya ), what harm is, there in 
taking a small region of jiva associated with jiva itself, as no- 
.jiva ( or slightly animate ) % 

Acarya : — In that case, every small particle of the jiva being 
'occupied by a number of no-jivas, there would be plenty of no - 
iivas in one single jiva. And as the entire soul will be pervaded 
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completely by no-jlvas, there would be nothing like jiva at the 
end. 175 (2470) 

Pointing out the possibility of one more difficulty, the auth- 
-or states — 

xk % i 

mm srsfim h mm 

176. Evamajiva vi paippaesabhbena no-ajiva tti| 

Natthi a-jiva kei kayare te tinni rasi tti? (2471) 

[ arm msmW ?m \ 

* M’m ^rTt ft Spft Tmm ffrf ? II^IRSO? II 

176. Evamajiva api pratiprades'abhbdena no-ajiva iti 1 

Na santyajivah kbcit katare te trayo rasayaiti? (2471)] 

Trans. 176. Similarly, a~jivas (or in-animate beings) will 
also become no-ajivas or slightly inanimate ) by virtue of 
( there being ) distinction of every single particle. There would 
be nothing like a-jiva ( or inanimate beings ) left ( in that 
case ). ( And hence ), how would three categories be possible 
according to you? 2471. 

sift ••Rnfmqmrmt 

sratssfcn: q mm, 'rmrojmufq 

k mraqrn urtfs^t:, STtmnfo qtsfte Htsrsfcm- 
wferctq 1 # i qmu q 

D. G. The same will be the case with a-jivas or the inani- 
mate objects. A-jlvas such as dharmastikaya etc., objects with 
aggregation of two atoms and ghata etc., would be known as 
no-jivas (or slightly inanimate objects) by virtue of their being 
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one or the other portions of a-jivas. Further, even atoms that 
are actual portions of an a-jiva object, would be known as no- 
ajivas. Thus, in the whole of an a-jiva or inanimate object, tio- 
ajivatva will be found in every atom, and there would be nothing 
like a-jivatva left at the end. 

Consequently, the theory of three categories (viz Jiva, A- 
jiva and No-jiva) advanced by you in the Royal Assembly, will 
be refuted. For, according to this view of yours, there would be 
two categories only :-viz No-jlvas and No-a-jivas which proves 
to be self- contradictory. 

So, all these difficulties drive us to the conclusion that jiva 
never perishes entirely, and that there can never exist a category 
of tto-jiva in addition to those of Jiva and A-jiva. 176 (2471) 

However, no-jiva cannot be said to exist. Because, 

sr ffa ^ rffPraoTt fa ? I 

arf fa ftt fasrsffat far ii?©©ir#© s ui 

fa TTOan % * fai% Rw^fa I 
sffaT RfT SFjffaT, fa^rfar 

177. Chinno va hou jivo kaha so tallakkhano vi no-jivo ? | 
Aha evamajivassa vi deso to no-a-jivo tti. (2472) 


178. Evam pi rasao te na tinni cattari sampasajjanti I 
Jiva taha a-jiva, no-jiva no-a-jiva ya. (2473) 


[fafa STT 5lfa! Trt R rTfPrfasfa jjfaffa: I 
ST^TsfatFirfa ^RrTrTt ffa lU^HW^II 

qwfa 7T3T^rfa * Rq-R^afafr I 

sfcnRRnsgffar fasrfar RtsnffaraT ii^irs^ii 


177. Chinno va bhavatu jivah katham sa tallaksano’jn no-jivahj 
Athaivamajivasyapi desastato no-a-jiva iti. (2472) 


478. Evamapi rasayaste na trayascatvarah samprasajanti I 
Jlvastatha’jiva no-jiva no-a-jivasca. (2473) ] 
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Trans. 177-178. Or, let jiva be (taken as) dissected. How 
could that be (called) no-jiva in spite of its being characte- 
rized by it ? And if (it is) so, then, a portion of a-jiva will 
also become no-a-jlva. (But) even in that case, there would 
not be three categories (as proposed) by you. (There would 
be) four categories viz : 1. Jivas ( animate beings ) 2. A-jivas 
(in- animate beings) 3. No-jivas (slightly animate) and 4. No- 
a-jivas (slightly inanimate). 2472-2473. - 

fcsqtsfq qq$ 

sfto, #req swift s'jiqrqTft wiilt qpfntsfq 

%q llTft ftsftqt •■OT^r ? I qqft-STjjfsft 
iK^tftqqsftq: sfrit wist, ^wftft =q <wift 

SI3[qq%sfq q?qft, 3RRETf f UJ^rCts^T^ foftft #7t 

q qtsftqq^qqrsq ? ?i% l “anr qqftft ” srl-i 

sftqsw: qftqfa $^nftq;sqqqqqt ftqTq q gqt swris- 

ssqqqq ^q«b l m ft ft ” qqqtft snftqsqifq qq^qft 
qfaftq? qiftft, ftqqjftjftftqqftft i srcftq q f qq fMm- 
ftft ^ i qq^ i pr: iwtf-qq “ftsqrft ” qqq^qjqqrqqft t 
qqqr qq qq qqq ^qft q q qsft, f%qj qiqft qqq:quqqfti 
qw-ftqu, qsnsftqrs, ftftqt:, ftqftq$ft nwq-wsftl 


d. o. 

Acarya : — House-lizards etc. come under the category of 
jivas by virtue of their movements etc. in spite of their move- 1 
ments etc. in spite of their tail etc., being dissected. The parts 
like tail etc., that are cut off from the body, should also be known 
as jivas by virtue of their movement etc. It is absurd to know 
them as no-jivas. 

Rohagupta : — Parts like tail etc., should definitely be called 
no-jivas in spite of their having characteristics of jivas. 

Acarya :—In that case, a portion of an a-jiva object like 
ghata Would be known as a-jiva. 
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Thus, according to this theory of yours, there would he four 
categories- viz Jiva, A-jiva, No-jiva and No-ajiva-in stead of 
three mentioned by you in the Boyal Assembly. 177-178 (2472- 
2473). 

Also, 

STf rt frT I 

ftrat fa 3T3?Wt fa*T 5T fir 1 II^IRSvstfll 

179. Aha te ajivadeso ajivasamannajai-lingo tti | 

Bhinno vi a-jivo cciya na jivadeso vi kim jivo ? (2474) 

[apj ffa I 

farfas’R'jlfa ^ * sffq^srtsfa fi 3ffa: ? il^iRmii 

179. Atha te’jivadeso’jivasamanyajati-linga iti i 

Bhinno’pyajiva eva na jivadefo’pi 1dm jivah. ? (2474) ] 

Trans. 179. And, if a portion of a-fiva, though separated 
( from it ), is a-jiva according to you by virtue of its species 
and gender being common to a-jiva, why not a portion of 
jiva also, be taken as jiva? 2474. 

&RT-W m ^ fafcfa 

^ ^ g Htosfcn i f<n ? 

ffir wrt i 

snft:, sfafssjoi ^ l ggw s^«T3fa-3^Rti hrtrH 

^ i i^l gft sfa&jisfo sftq* 
swfa iRv^aii 

d. o. 

Acarya : — When you take a part of a living being, though 
separated from its main body as a-jiva, and not as no-ajiva 
because its jlti (species) and lihga (gender) are common to a-jiva 
you have all the more reason to take a portion of jiva as jiva 
on account of their j&ti and lihga being common. 179 (2474) 
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In support of the same argument, the author continues 

Xk g ssf I 

3Tg * cfHt T% Htssfhlt ll?<io|RWII 

180. Chinnngihakoliya vi hu jivo tallakkhanehim sayalo vva| 
Aha deso tti na jivo a-jivadeso tti no-a-jivo, (2475) 

[ fiTvTJifr^tfe^Tfr 3fci?rr^pjr: ^ l 

3pj ^rr ?r Ht-srate: ii?co|R«\shu 

ISO, Chinnagrihakoiikapi khalu jivastallaksanaih sakala iva \ 
Atlm desa iti na jivojivndc&L iti no-a-jivah. (2475) ] 

Trans 180. Even a dissected house-lizard is, in fact, jiva 
(or an animate being) like the whole (house-lizard) by vir- 
tue of its characteristics (as a living being). And if it is not 
jiva because it happens to be a part (of jiva), a part of 
a-jiva will ( probably ) become no-a-jiva. 2475. 

smtsrfterf: I fei? nRrfr i tgw-*' 

fa I ? “ ^ fa” 

w i m 

tfafa sftq 

^ 3T#r: mfafa, 

i srafa q?r a vfafa: l 

5T4I ^ a ^ aftragCTTOW # IIWMI 

d. o. 

Acarya : — Like the whole of house-lizard, its part ( say a 
tail ) cut off from the body, is also jiva, on acconnt of its move- 
ments etc. 

Rohagupta :— Since tail happens to be only a part of house- 
lizard, it cannot be called jiva. Jivatva exists only in the whole 
of jiva. 
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-Acarya Then, a part of an a -jiva (or inanimate) object 
like ghata will also cease to be a- jiva and thus be probably 
called no-a-jiva, in which case again, there would be four cate- 
gories : jiva, A-jiva, No-jiva and No-a-jiva. 180 (2475) - 

Iu reply to the argument that the system of samabhirtidha 
naya accepts the jiva pradesa as no-jiva, 

fasffa fa ?r sffar^oT ^rfaf fa I 

sifa n % ’T'T^r, I 

sr *r trfat^trfarssf 3 * =? fa i 

srfa fa sraft ^ : o^|‘ 5ffar3fairfa4 fi fa II?C3IR'<M^|| 

181. > No-jivttm ti na jlvadantiam. degamiha samabhircdho vi 1 

Icchai hhi samasam jerta samanahigaraiiam so. (24 76) 

182. Jive ya se pahse jivapahse eva no-jivo I 

» - Icchai na ya jivadalam tumam va gihakoliyapuccham. (2477) 

:183. , Na ya rasibheyamicchai tumam va no-j i vamicch am a n o vi 1 
Anno vi nao necchai jivajivahiyam kim pi. (2478) 

[faafafafa 5T ^sr fa^ ^mfar^sfa i 

f^rfa jfarfa ^nrrfrrfa^’Tr ^r: ii?<5?ir»^ii 

sffasr sr%=srfa sfcnfasr ^ fasfcn i 

f^fa H ^ csrfrRr ||?<£RIRW9'sll 

sr ^ yrfai ^fa^fa c^faw fasftsrffrs^srfa l 
sr?fasfa qfa Jrs^fa fawfa irc^ir^ii 

181. No-jivamiti na jivadanyam de^amiha samabhiradho’pi I 
Icchati braviti samasam yhna samanadhikaranam sah. (247 6) 

182. Jivasca sa prade^o jlvaprade^a eva no-jivah 1 

Icchati na ca jivadalam tvamiva grihakolikapuccham. (2477) 
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183. Na ca rasibhcdamicchati lyamiva no-jivamicchannapi | 
Anyo’pi nayo neccliati ji vajtvadhikam kirnapi. (2478) ] 

Trans. 181-182-183. Even the system of Samabhirudba 
naya ( does ) not ( take ) a part ( that is ) different from jiva 
as no-jiva, but mentions it merely as a compound ( laying 
down both of them ) in the same case. According to that 
(system), the portion of that which* is animate (jiva-pradesa) 
is no-jiva. (But) this does not accept a part of jiva like the 
tail of a house-ltzard (which is separate from the body) as 
no-jiva as you (assert). Although admitting (the category of) 
no-jiva, this does not allow for difference in categories as you 
(allow). Other systems also do not admit anything beyond 
jiva and a-jiva (2476-2478) 

Rtsftq” qqffe qqtsfa vMqfqfa 

q*qvq 1 i ? I ^ 1 

? 1 5fcn<?q sqfaftq; qt#r qqfqfsqqtsft 

q 1 w qqq; fqpqil ? 

qqTnR q5^R0l3^ji qqRlftqffoj^q qqrq- 

qql qqfq^qqf sr&q^qq^Fq, q q^s-rfem: 1 

qqRilqtWRRq fqsrqui- nq 

qqfq 1 qqt ftqvf qtqrqqvqqi^q qtsftqfiRSTq qqfaqq 
>t 4 ^q 3$qqflr*qiq; ? i q^r qqftssTftqq 
qqrci qqqfq-" 1 sfiqqiift 

q qq “ qjsftqt ft” q qq qT-q-Jsqfqfl^ sfaqtsft qJsfa 
qqftq?;qq:, vi ijqsrfqqq sftqr^ qq^q 
;qqf, qqT IK^rft-TPfRr qtqft l srfq % 

qqftqqqqf qqr # qqr qftftRfairfeqi? 
fo?3 irftqqlft-wft, qt#ri?ijqqRPnqi^ i 

qqisftlfq ^qqrfc^qlfsitar-ssfi^qlsfq^ ft>qfi qt^ftqq^g 
qq^qaft qqft qqq'.qrftq qnr ’ft iRtwiRtf's'siRS^u 
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D. C. Even in the statement-viz Jive ya ye paese, ya se 
sapaesc no-jive ” of Anuyogadvara Sutra, the samabhir^ha 
nay a does not admit a part separated from j\va as no-jiva hut 

i 

only that which is intimately connected with jiva. This nay a 
interpretes the statement thus -A part of the animate region is 
no-jiva. Jlva-pradesa is here explained as a karmadharaya com- 
pound and not as a Tat-purusa one. Jiva therefore becomes the 
adjective of pradesa, meaning thereby " Animate region. ” Thus, 
according to the samabhiredha nay a, a part of the animate region 
is no-jiva, and it does not take anything different from the ani- 
mate region as no-jiva as you take. 

m 

How would the third category be found in such a case ? For, 
although, considering the existence of no-jiva, there is no differ- 
ence between jiva and no-jiva according to the Samabhirudha 
naya. No-jiva is nothing but a part of jiva and hence there are. 
only two categories viz jiva and a-jiva. (which naturally includes 
no-jiva.) Other nayas, also, do not admit anything like no-jiva 
as different from jiva and a-jiva. The category of no-jiva there- 
fore, seems to be an original conception of none but yourself. 
181-183 (2476-2478) 

Even further than that, the Acarya argues * — 

3 ? ii?<:hiiw°ii 

184. Icchau va samabhirodho desam no-jivameganaiyam tu I 
Micchattam sammattam savvanayamayovarohenani, (2479) 

185. JTam jai savvanayamayam Jinamayamicchasi pavajja do 
rasi i 

Payavippadivattie vi micchattam kim nu rasisu? (2480) 


n^iRWN 
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Vada] 

^nmrr ^T^irarnrssfi^r $$■ ^nrst i 

'T^STffTTrTrsn' ftTSTTc^ 1 % jj ^rf^Tf ll?<JH!Rtf<£°ll 

184. Icchatu va Sauiabhirudho desam no-jivamaikanayikam tu | 
Mitliyat\am samyaktvam sarvanayawatoparodhena. (2479) 

185. Tad yadi sarvanayamatam Jinamatamicchasi prapadya* 
sva dvau raU I 

Padavipratipattya’pi Mithyatvam kim nu rasisu. (2480).] 

Trans. 184-185 Or, let the system of Samabhirudha 
(philosophy) admit (the existence of )r no-jiva. (Bat), that 
being supported by one system (of philosophy)' (alone); turns 
out to be false. That which is supported by all the (philoso- 
phical) systems, is accepted as true. So if you (really) wish 
(to follow) the principle of Tirthaiikaras, then accept ( the 
theory of) two categories. Por, even by twisting a syllable, 
(you are led to accept) falsehood; what (to say) about the 
theory of) categories. (2479-2480). 

if ^ i 3 spkept- 

hHtor #ns-#R5^nt sr%^r qtqft, sfw- 

ft 3^ ft * fa? gifts' i 
fa fafasft | ptqsft II ? II 

# ifaqTRqrcfa, ftpr fa^S 

ftsrifaqqr * ^ffarft 1 ?ft irwir8<jo|| 

d. c: 

A'carya: — Or, let the Samabhirudha naya itself accept a part 
of jiva as no-jiva, like you. But that theory being supported by 
only one naya, will become utterly unacceptible like the theory 
of £akyas. For, a principle which is jointly supported by all the 
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philosophical systems, is alone taken as acceptible. So, if you 
really want to follow the doctrine of the Tirthankaras which is 
supported by all the philosophical systems, you shall have to 
admit only two categories : 1. The category of jivas or animate 
beings and 2. The category of a-jivas or inanimate objects. 

Otherwise, 

Payamakkharam pi ekkam pi jo na roei suttaniddittham | 
Sbsam royanto’vi hu micchadditthi muflcyavvo li 

[If one dislikes only one syllable of a word in a setra, and 
likes the rest of the sutra, then also, his view-point should be 
recognized as false belief. ] 

According to this rule, if misinterpretation of even one sy- 
llable results in acceptance of falsehood, what to talk of misinter- 
preting the whole theory of categories? 184-185 (2479-2480) * 

fa •*nromr l fa fa srfa rrfa l 

Tfafanfa wfa fafarf *rr ^rf fa*r li?<i^iR»c?ii 

fa «r uw*rr<r faffa^^rfar i 

srfsmsrrfasfagfa fafafrwfa far HU^IR»<RH 

fa srefarfafa^fa srT3TtaoffairT*TpJT i 

^utvTfuirouTgvi fa^n-ssfafaniT ii?<<jir«<j3II 

<rfa fa srfa fa ^roTf *x£ i 

*rfa fas fafarr T^srTfar ^ -srjfa ! 11 ?<j^ir»<:»ii 

g^jnsfarfafa ^fa W^^jfanfafafa fafar 1 

5^- far ?r *Erfa fas fa faffan^rfar w n?vnw«tfi 

186. Evam pi bhaflflamaflo na pavvajjai so jao tao guruna I 
Gintiyamayam paflattho nasihai ma bahum logam. (2481) 

187. To flam rayasabhae niggiflhami bahulogapaccakkham | 
Bahujarianad’vasid hohl agejjhapakkho tti. (2482) 

188. To Balasirinivapurao vayam nadvafliyamagganam | 
Kunamanariamaiya sisa”yariyafla chammasa. (2483) 



Nihnav&yacla 




<s r ;i 

^ ■5TTT?-^'fgtf-'!T^rf| llt^^P^CCll 

^wrar ^r-T fsrsjt ! 

ar^T fd%3TRnr 5j5^m ll?^8|R8c%tl 

191. Biyadine btii guru narinda ? jam imeinte sofoblitiyam \ 

Tam lmttiyavane savvamatthi savvappatiyamiyam. ,(2486) 

193. Tamkuttiytivanasuro no-jivam dehi jai na ,so natthbi 
Aha bhanai nattlii to natthi kimya hem ^pabanddonam. 

pm) 

198. 'Tam maggijjau mullena savvavatthuni kintha ’kalenaM 
Iya bon tti pavanne nariuda-paivtii^parisahim. , (2488) 

194. Siriguttenam Chalugo chammasa vikattiuna vae jiol 
Aharana kuttiavana eoj^alasabna pucchanam, (2489) ] 


;[%rffrrR£r l ^ -^f^ff^tl 

sr ser ^rrer 1 

’3frwrf?r rffit 5of?fr T% 'TT t§-STsp%T ? II ?«R|R8tf8 

wj TTprtpFrf f^r ? 1 

»r^ -srarfNBr srw IR^liwell 

^^TWT^-Rr.frsq’ ^ti% 1 
^r^TRi s^mTg ; ii 

U^8HR8^ll 

\ 

,19J . Bvitiyadine braxiti gurur-weudrad yad jmedinyam , sad* 
bhfitam } 

*Tat kiitrikapane sarvamasti sarvapratitamldam, ;(3486) 

192. Tat Jkutrikspanastiro no-jtvam dehi yadi ;na sa.nastij 

Atha bhaiiati nasti tatomasti kim va thetu-prabandheaa4 

- <pm) 
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defeated, /-and -hence) his -theory will be unacceptible.” Conse- 
quently,, -the preceptor -and the { pupil passed six months in 
discussion of (the various) systems of philosophy before the 
: Bak&ri. When neither df the two was defeated, the king 

sai& “*f?evbred Sir, 'I 'cann’t --Witness this any more. (My) state- 
affairs are getting delayed. ” The -preceptor replied “ .All this 
was told for your guidance. If you are not /able to hear*(any 

more), I shdll ddfeat ’him to-morrow. (2484— 24*85) 

/ 

iraOTif * 5 - 

3fDRT^fei3 f¥” flit W^ftsrfMt w faf : fspirsr- 

f^r.* f fa®# i fit snNtarat 

sfa ffift sr*3<n*isp# Jnn«i, fltqsftlt ftfq><r.s#~ 

f m f : <r&q frit W % f «n |qr ?q iltq%frmiif Itf- 

D. C. The meaning is 'dear. Thinking that Bohapupta will 
not be listened to ‘by any one if he is defeated in the public 
/assembly, the (preceptor discussed -with -him openly in -the Koydl 
[ Assembly mf king Bala&i, .the principles of -various philosophical 
systems 8 constantly .for six months. But when -King Bala&I 
showed his inability to witness the controversy anymore as this 
state-affairs were being delayed, the Acarya promised to defeat 
Rohagupta on the next day. 186-190 (2481-2485) 

Then, 

4r«rf# ffirf t 

t 

ft 3 T? f ff?f I 

#If f frf T%r Ht^IRS^II 

' f , 8. The^tracks of discussion of both were based .upon Nyaya 
^nd -hence their . syllogism consisted of Bratijua, hetu, ,udaharan§, 
upanaya -and nigamana, 


NlhnaYaYada 


^ada] 



%** II ?"^'}R»«J<ill 

ftrfrstrJT s^*ft s^rtot ft^ff^'JT ^rr«r f^rs^r i 
an^nr ^frrsrraiT 5=s^m ll?^«iR»<:%ii 


191. Blyadine bbi guru narinda? jam imeinie sabblmyam | 

Tam k-Qttiyavane savvamatthi sayvappatiyamiyam. .(2486) 

192. Tamkuttiyavanasuro no-jivam dehi jai na ,so natthi 1 
Aha bhanai natthi to natthi kimya hbu )ppabanddonam. 

'pm) 

198. Tam maggijjau mullena savyavatthuni kintha ‘kaienal 
Iya 'hou tti pavanne narinda- paivui-parisahim. '(2488) 

194. Siriguttenam Chalugo chammasa vikattiuna vae jiol 
Aharana kuttiavana coyalasakna pucchaijam. (2489) ] 


sRftffT ^ RT^T 

frBr^t , T5t ^iRT^.^Rrftrrisr^ iu^irsc^ii 

R Rrfer I 

3P* ’RlrffT RT% rTrft RTTST RT ? lU'RIRS^'S 

fp£ Trrr’Rrrt ^^'H ^RRjfR fwrR ? r 
a# '^rgrfN^r Rw R^-RfRRrfMhwfes llt^liwsii 

iftm * RfRrRTR-Tzrfrcir ri£ Bm: I 

^SjeRT^JOrTreiffiT JJS^TRH^II 

•imsilWW 


,191. Dvitiyadine braYiti gurur-nareudra! yad .medinyam , >sad- 
bhutam | 

r Tat kiitrikapane sarvamasti sarvapratltamidam. ;(2486) 

192. Tat Jnitrik&panasaro no-jivanv dehi yadi/na sa,nasti| 

Atha bhanati nasti tato .nasti kim Ya >hetu-;prabandhena % 

■ (2487^ 



‘ff£J8 : Jinabhadra Gam’s [The sixth 

193. Tad margyantam mulyena sarvavastani kimatra kalena % \ 
Evarn bhayatviti prapanne narendra-prativadi-parisadbhih. 

(2488) 

194. Sriguptena Sadulukah sadmasan vikrisya vadb jitah \ 
Udaharatianam kutrikapane catuscatvarimsatasatena pri- 
cchanam. (2489) ] 

Trans. 191-192-193-194. On the next day, the preceptor 
said “ It is known to all that everything that exists on the 
earth is included in the Universal Shop (Kutrikapana) 9 . Hence, 
- if the deity ( in charge ) of the Universal shop supplies no-jiva 
(then), it is not (correct do assert that) no-jiva does not 
exist. And if he says that it is not ( available ), then (it should 
accepted that) no-jiva does not exist. What is 'the use of 
logical arguments? So, demand all things at ( various ) prices. 
Why waste time? When it was agreed upon by the Royal 
Assembly as well as the opposite party (with the words) “ Let 
it be so.” Saduluka was defeated by ^rigupta with the ques- 
tions of one hundred and fortyfour 'illustrations (set) at the 
Universal Shop after having passed six months in discussion. 
(2486 - 2489) 

sftsasfa- ^ Ms sfW ^ fqrofa 

# crater arfq ^ 

Si s fl1 fforcw 1 sr^nrr, sire fN 

i^nwrft s*res*ft m si $ ft- 

9. Kutrikapana could be interpreted in this way : — Ku= 
Prithivi=Earth, world. Trika=Three, Trio- Kutrika=The three worlds 
( viz. Svarga, Mritya and Patala) Apana=Shop. Kutrikapana could 
thus conveniently be called Universal Shop wherefrom all objects 
pf the three words could be had. 


Vftda] 
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snw I qfnra: raft 

^PTqwprcnftflnj gw4 ^ I g;^go4 

3 qfoRU wfa 1 3i^ g ^f?<r-“ qforcp&r: g#?fg?rr q=r 3 3rmr 
l ?rat f?4s°qtrfq g ^ 3Wf! ^ftqgtfg” i g4 g fft- 
wn: wnfo 

*n, igng%sflrf|^ i g^^rni; gf4 gifgg: 

gg gtsftq qfrn^Rqftftgi-Tgjsq $<rft ^rfg g?rsgt g gi^gfq g 
fjrfqqr^T^q I wrfa q^ft-grfgt gg;gfeftg>:$tsf4 grater 
grc^qTgVf% ggrftggrgiggtg ^q^qqqf^afft'^rRin isre^j 
Igq-^gft^g 1 # i gar ggru gr-q^r \&h g&ggfar fftw- 
'gqgG, ftgg qgifci $tgf4g*4g ? ^q& I g4 gsfts% qgsftq^^ 
gftqifgqt ftiga* q gf«gq>gng, “q4 qqg ” # nft- 
q% qtgHRiqq qi^st ftign li q? gran fq^nf^qiir qt4 frit 
. f4g4te: i 4 r? fgn?-ff4q;m gift q^ggror ^-Rg-gggqtqjsgnt- 
gjgngmfq <jfiftq^»rcr qgqaqiRgq gN, stf gt«gi s;?tq?«ng 
gfanqt'knqg sqgrqq fgig # iRy<^iR«<:'v9iR«<j<siRmii 

D. C. Next day, the preceptor Sri Guptacarya said “O king I 
it is welknown that Kjitrik&paxia supplies everything that exists 
in the three worlds. So, it will supply all that exists on the 
earth also. For ka means “ world ” and the three worlds are 
heaven-earth and-the nether-world, hpana means a shop. A shop 
where objects existing in the three worlds are sold is known as 
Kutrikapana. Or, it may he called Katrijapana also. Since every- 
thing is produced from dfi&tti or primary substance, jiva or con- 
sciousness- and rmla or root, they could also he said to be trija 
(product of the three ). A place on earth where all* such objects 
are sold, is known as Kutrikapana. Such Kutrikapanas , or Uni- 
versal Shops, were usually managed by merchants who used ' to 
propitiate a Vyatitara or semi-god 10 who would bring for them 


10. There are eight classes of Vyantaras : — Pisaca. Bhtita, 
Yaksa, Baksasa, Kinnara, KimpuruSa, Mahoraga and Gandharva. 
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my object required from anywhere in the three worlds. The 
money procured by sale, was appropriated by the merchants 
concerned. 

According to another theory, these shops were managed by 
Vyantaras, thsmselves and not by merchants. And hence, the 
money procured happened to bo their property. It has been 
mentioned in the Agamas that such Universal Shops were situated 
at Ujjaiu and Broacht 

It was proposed: — “ Let us approach such a shop' and 
demand tio^jxva as distinguished from jXva and a-jiva. If the 
god m charge supplies us the same, the existence of rto-jXva 
will be accepted. But if he refuses to believe in such an entity 
as u fto-jlva ” we shall have to believe unanimously that tlO-jiVd 
does nut exish Why waste time ? Let us approach the Universal 
Shop and settle, the dispute. ” 

King Balasri, Rohagupta and all the members of the Royal 
Assembly, consented to this proposal and proceeded to the Kjt* 
trikapana. They demanded one hundred and forty-four objects by 
means of a number of questions but they could not get, no-jiva 
as distinguished from “jiva” and “ a-jiva. ” Consequently, Ro- 
hagupta was defeated. 191-194 (2486-2489)/ 

The one "hundred and forty-four 1 questions referred to above 
are counted as follows : — 

waft w i 

gwr fft sprolt 

wwr-TW-ftw-'nrar wwr ’rn-marwfWf-jffT w i 

»?rft *CTW rPT W I 

MTWRanssf^—nwaT IIS^SIRWH 

wrwrsrM w n?viw^ir 
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Vada] 

W” SHTT^T *T TT=^ I 

gfarsrr sfonwr g^nri gfWsft ^ WVURss.sn 

195. Bbu-jala-jalana-nila-naba-kala-disa-aya-mano ya davvaim i 
Bbannanti nayeyaim sattarasa guria ime anno. (2490) 

196. Ruva-rasa-garidka-pbasa-satpkba parimanamamaba-pubu- 
ttam ca I 

Saujoga-vibbaga-para-paratta-buddbi-subam-dukkham. 

(2491) 

197. Iccba-doSa-payatta otto kamtnam tayam ca pancavihaml 
TJkkbcvana-vakkbcvana-pasarana”kuncanam gamanam. (2492) 

198. Satta-samannain piya-samannavisesaya-viseso ya I 
Samavao ya payattba cba cbattisappabbeya ya. (2493) 

199. Pagalo agarena ya nogarobbayanisebao savve 1 
Guniya oyalasayam puccbanam puccbio devo. (2494) 

^jrsrcrfj'nr ii?V^RS^*n 

^^n--^-*nir-w-sTTrar-f II STIRS'*, ? II 

r^T-^r-ST’TrSrrfsTfT! fra 1 'TStfesni I 
^?^qTjtis-sr§i<riT-3i^Tr^iir-ss^^^T0r-Tro'HH 1 1 ? vslR l 

^Trrr ^ i 

^srnra 'T^f«n: WVURSs,3il 

srfSTrs^n ^ ^ I 

T^RTT WVURWII 

{ 

195. Bbu-jala-jvalana’-mla-nabbali-kala-diga-”tinano mana^ca 
dravyani 1 

Bbanyante navaitani saptadasaguija ime’nye. (2490) 
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196. Rupa-rasa-gandha -phasa-samk ha-parinamatha-mahat-pri-’ 
thaktvam- ca l 

Satnyoga-vibhaga-para -’paratva-buddhayah. - sukham - duh- 
kham., (2491) 

197. Iccha-dvesa- prayatnavitah. karma tacca pancavidham | 

Utkse paij a’ vakse pan a-pr as ar an a~” k uncan ani-gamanapi . (2492) 

* 

198. Satta samanyamapi ca samanyavisbsaka-visesa^ca | 
Samavayasca-padarfchah safj sat trim^at prabhedasca. (2493) 

199. Prakritya’karena ca nokarobhayanisedhatah sarve i 
G’unitastvekacatvarimsatasatam pricchanam prisfco deyan. 

(2494) 

Trans. 195-196-197-198-199. The deity (in charge) was 
asked one hundred and 1 forty-four questions as follows -.-Earth, 
Water, Fire,, Wind, Sky, Time, Direction, Soul, and Mind are- 
called 4he nine^ maim substances. Form, Taste, Odour, Touch, 
Number, Shape, Length, Distinction, Combination, Separation, 
Remoteness, Vicinity, Intellect, Happiness, Misery, Desire; 
Aversion, and Effort—these are seventeen Gunas or properties. 
And there is Jarman or Action which is of five varieties viz 
Those of"I. Throwing, up; 2. Throwing d own,, 5. Expanding, 4. 
Contractings and" 5;, Moving. - The- samanya or Genus ( divided 
into ) generality of existence, general property, and (generality 
of) particular (elements); There are visesa ( particularity ), and 
samanya (co-inherence,). ( Thus- there are ) six (categories, of) 
elements 11 , of which there are thirty-six varieties. On multi- 
plying these (thirty-six) by-prakriti* or the root-form> a-kara 
( i. e. prefixing- sr to- the word), no-kara (i e prefixing. to 
the word), and both together (i. e. prefixing s? and both 
to-gether), there will be^ one hundred: and forty-four ques- 
tions., ( 249V- 2494 ) 

11. According to Vaisesikas there are' seven elements: Dravya 
(substance) Guna (quality) Karman^ (action) Bam&nya (Genus-) 
Visesa (particularity) Samavaya (co-inherence^ and Afehava (Non- 
existence ).' Jainas d'o not - adtait abhwa i 


NOmavaYlfla 


s-SOSs 


Vada j 

iq%q~R9qTq3spiTS q|f , JJPfqqiqf^q qjf&qqr* \ ,qq 

i ” ^*, ^-^5, 35^, qf^K, 

•i9 : > q>TR.*, f^s, strut, qqsrqrft qq^qtfni floret i RTjqqr 
qqfcq> qqqr-?q, rt, ji;«h, *q&, qw, qf^nurg;, *npqg, q^- 
**» #q}q;, form:* TO-sq^X, sfip, g^ pv^ pm, pt, 

qq^fir l W' q>*J q^ .§*rs qsifqqfy qw-^qqX’ 

3Uf^^, jraR<q^, qqqfqft i qtqRq fqfrqq;, gsr^rr ^to> wa- 
*Pj RRTRqft%q4fa I 3YT-gni-^fe^ tlf 'tqfa’Wfti- ‘ 
|g: qqr, qmRq sryRq- giRqrfo RRtRqfqqiq^ 

-if <^-^S?qRiqt^RRTO^q I 3t^f ^5Rg RRlRW^sq- 
fqqqqfor-srfqq^q *f RTRTRqx ,' ) fipM^^|^t HTST, »■ 
f#qt jsqqqrfx i qfraTqi^-qqqtfqtqqsqRq i x^-S 0 !- 
qRTqqi&rqqssfxIlJ Rnn?qx > qwq: i RPiRqf^jt?^ 

XRRnf^q qq i jr#^ I ftttqsnng: I qqqRqqR&ft I 

t 

#r%^ X®*n^r: qs qqrafc qafqjpJT^qn-qqrct -^w^f, 
r^ri guraf, q^nt q>ikr, qqmf rwirrix, f^-wqtq- 
qte #sij qz fig?; ftqiX'Ji qq^ftepi* iql q# qf*qj, qqq^r, 
qfaiH sqqft^rsR^gfSt* fsrc^ftrcro -rrt* ^i^rriM^ra 
x®3Rt qqfq qq; q^f faqqqq&n i w$& q*8si 
q^f^R^r, qqi ggrq^qqr nyqr #Rrtqq.* qqrqi’ *S*ew%, 
<jsjqT-“ tftff qft'” ?Rtfq i qqt, snsq rsr sqifo qtsqq^ 
qiqn^Ji r^tiri jtxri q^ fq#rl, w “ srq^qf -stft ” I 

w qtqqtq r^^rt q^qi Tm qqr-^RtqMf 
Rt^RTSq;R55?iR R§r 4 q$RT fSftqRRRTR 'W> # qqf 

-“ qfaqfqqf qft” yqrf? i qq q^f^'qfq !^# w-sw- 
^iftqqfRTORwqRnR qq^qt #■<! • qsRpwwrar 

qtrEX““^ gftrat ” # i “sfMf ys” yqi%r 
wm qq q*q q®si: qt-q^ ? i rrx» 
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qrqqre^i “ q)^q qrfMft qqql 

sfNl-ssflqsqfg^! 3 ^Rqfl 3<flsqqft3, qpqqi ??qq%q qfafra- 

qrqqr f®i ^q^ !R«^°ir»^?ii 

w^iiw^irwii 

„ D. C. 1. Dravya (substance), 2. Gurja (quality), 3. Karman 
(action), 4. Samanya (genus), 5. Vis'esa (particularity) and 6. Sama- 
vaya (co-inherhnce) are the six main categories under which all 
the objects are classed. There are nine kinds of dravya : 1. Earth, 
2. Water, 3. Fire, 4. Wind, 5. Sky, 6. Time, 7. Space, 8. Soul 
and 9. Mind. 

There are seventeen types of Guna: — 1. Form, 2. Taste, 3. 
Odour, 4. Touch, 5. Number, 6. Shape, 7. Length, 8. Distinction, 
9. Combination, 10. Separation, 11. Pemoteness, 12. Vicinity, 13. 
Intellect, 14. Pleasure or Pain, 15. Desire, 16. Hatred and 17. 
Effort. 

Kai'nian is divided into five types: — the acts of 1. Throw- 
ing up, 2. Throwing down, 3. Expanding, 4. Contracting and 5, 
Moving. 

Samanya is three-fold :— 1. Existence, 2. General Property 
and 3. Generality in particular. Three types of samanya are ex- 
plained in two ways viz (1) Satta or existence 'means acceptance of 
, dravya, guga and karman as existing, Samanya means quality 
of being drdvya and gwqa etc. while samanya-visesa constitutes 
qualities of being prithvi, jala etc. (2) The general case of gene- 
rality ( mahasamanya ) covers everything and hence has no alter- 
native, Satta or existence admits the various substances as dravya v 
while dravyatva, gunatva etc. constitute samanya-vi&sa. 

According to others, mahasamanya and satta are exactly 
opposite to each other, 

• 1 Viiesa is final -distinction and samavaya is co-inherence ot 
intimate connection, 
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Thus, there are six- main categories of substances of which 
there are thirty-six varieties in all. Each one of these, was 
demanded at the Kutrikapana (a) in its original form (b) with 
the prefix ar. (c) with the prefix ?ft (d) and with both the prefixes 
( sr and 5 ft ) together, one after the other. In this way, one hun- 
dred and forty-four questions in all, were put before the said 
Kutrikapana. Take for example the case of prithiv i. While dema- 
nding prithivi, firstly, the element of prithivi is demanded, in its 
original form. Then the demands of A-priihivi ( ) No- 
prithivi (?fM[Ricft) and No-a-prithivi («ft-^-qf$r=Rr) are respective- 
ly made. 

On demand of prithivi, its existence is inquired. Similarilyty, 
on demanding “ no-jiva ” if the deity in charge satisfies the 
demand, it is taken for granted that " no-jiva ” exists. But if the 
demand is not fulfilled, the existence of no-jiva will be denied. 
It is, therefore, better to settle this dispute by putting such 
demands and save time. 195-199. (2490-2494) 

Now, explaining how the various demands were made and 
fulfilled, the author states — 

gsfe % ft ra i 

200. Pudhavi tti dki lbtthum deso vi samanajai-liflgo tti J 
Pudhavi tti so’pudhavim dehi tti dbi toy aim. (2495) 

200 . Prithiviti dadati lestum deso’pi samanajati-linga iti | 
Prithiviti so’prithivim dehiti dadati toyadi. (2495) ] 

Trans. 200. (On demanding) " earth ” he gives a lump of 
earth. (For), even a part is of the same genus and gender, 
(and hence) is nothing, (but) prithivi. But when asked that 
« Qive us a-prithiv! ” he supplies water etc. (2495) 
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I 3H1-3J5RP- 

frpR;, *tlfMtsR^ q^RRJ I I fg: 1^-" ^ 

^cttR ^ ^tsfq %g<3!pi: “ 5 # f%” #i#r irjrt, #nfN- 
SRjnjrai 5tRfi#fi5f55WI fesiR ^ ’RR^ng I If #ftR- 
^ ^ gg ‘ iM ’ ?far RqpgRg, *ri Rragrfo 
g«n g $g!, gwg sfWtft 1 “ suMf grfgfts^ 

ursri irwii 

D. Gj On demand of “ prithivi” , the deity in charge of the 
Kutrik&pana supplies a lump of earth. Here, if it is objected that 
on demand of one thing, something else is given, it is not so. 
The clod which is hut a portion of prithivi is nothing but prithivi 
as the genus and gender of both are common. 

On' the ^demand that “ Give (us) a- prithivi ” the deity supp- 
lies water <etc. '200 (2495) 

And in case of no-prithivl — 

’ R% %^fT 4t I 

f^T I%q Rt R RRRTRTf^RRSTt I 

R g 5Tf nt R R^Rt IRo^IRWIl- 

201. 1 Dksapadisehapakkhk no-pudhavim clki letthudesam so | 
Letthuddavvavekkho kirai desovayaro se. (2496) 

202. ‘ Xhar a pudhavi cciya so letthu vva samanajailakkhanao I 
Letthudalam ti va deso jai to letthu vi bhudeso. (2497) 

1 

[ gRXTRT'RR >RTR R! I 

RRH ^ft'RRrtRR' 

^rTRT R irej fR RRRRTTfRSjRW 1 

WT tRt rlfrl IR<RIRWH 


Vada] Nihhayayada : 207 : 

201. Desapratisedkapakse no-pritkivim dadati lestudesanr sah | 

1 Lestudravy apeksah kriyate desopacaratastasya (2496) 

202. Itaratka pritkivyeva sa lasturiva samanajatilaksanatah. I 

ya deso yadi tato lesturapi bkudesah. (2497)] 

Trans 201-202. (On- demanding ) “ no-prithivi '* in case' 
of ( interpreting it as ) the nagation of a part, he supplies a 
piece of clod on account of its usage as a portion' with re- 
gard to clod as dravya. Otherwise, that (also) will be nothing 
but 1 prithivi on account of its (being characterised^ 1 by the) 
same genus and gender. Or, if the piece of clod' is (taken)' 
merely (as) a portion then clod is also nothing but a portion 
of earth 1 (2496-2497) 

^aynfa yr, g i ssaffasr:, ^ifa 2 

“ I ” $#?- 

=3r: fo’tef I sw«lte. 5 q<*rerct- 

fqg^, ggt g^rcsifa 

Stefa- I m TOfrqtSStfa'spqi qfeRT^lJIl- 
“ %^3 ft q far” sft g Sfr qi r # 

%!S^5 <RP ssrasnfassjsftsft; Sist i 

3PT' qftcrcsn?--' 1 st fa fate’ s<rcsft35#*r % %?| ^ 
fa “ q: ^ %^S Stefa W' I 

stefa T*4fcs$qsira[ s r>#, ^i^qfafa 

iirh^ir^U' 

D. O. When “ no-pritkivi is demanded,, tke deity-in-^charge, 
interpretes’it as a negation of part and 'accordingly " ke supplies 
a portion of clod whick was firstly taken as i earth . I in. general. 
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Here, if it' is objected that by the word “ no-prithivi ” a part 
of prithivi would be understood, but since a piece of clod is the 
portion of a portion of earth, how could that be called “ no- 
prithvi % The reply is this : — Just as the substance of prithvi 
has been transposed upon clod as stated before, the sense of 
portion has been transposed upon a piece of clod. In other words, 
clod represents ‘prithvi’ and a piece of clod represents a portion 
of “ prithvi ” in this case; otherwise, really speaking, the portion 
of clod is nothing but “ prithvi ” as jati etc. of ' prithvi * are 
found in it also. The objection that a portion of clod could not 
be called ‘ prithvi ’ in spite of their jati etc. being common, is 
not proper. For, in that case, even clod which has already been 
taken as ‘ prithvi ’ before, will not be called ( prithvi 1 as it 
happens to be only a portion of ‘ prithvi \ 201-202 (2496-2497) 


This argument is explained with illustrations — 

W ‘srftr'T * ttrt nr ^ir l 

re *mf3- ? IR°3iR»V:il 

203. Dehi bhuvam to bhanie savvaneyfi. na yavi sa savva i 
Sakka Sakkbna vi yaneum kimuy avasesenam ? (2498) 

[ ?Trfr •¥rm^r' ^refom * ^rre *rr *rcr l 

fagfrratft T ? IR^IR^II 

203. Dehi bhuvam tato bhanite sarvan&ya na capi sa sarval 
^akya ^akrkiiapi canktum kimutavasesena ? (2498) ] 

Trans. 203. On the demand that “ Give (us) prithvi ” the 
whole of earth should be brought But (ca) since the whole 
- of it could not brought even by Indra, what, then, to talk of 
the rest (of gods) 2498. 

groff “ 

Vi ? # i <rf| fore ^ 

lR»vn 
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D. G. If clod is not -taken as earth, then, on saying that 
“Give (us) earth” the whole of earth should be supplied by him.' 
But that is impossible. Even Indra will not be able to bring the 
whole of earth; what, then, to talk of the capacity of ordinary 
deities such as the one at the KtUrlklpdtoa etc* \ 2(33 (U^) 

Hence, 

^ TTfartr * ff rig \ 

i&rrffefhi rTtTr^rait *r*r% IR°«iR»vui 

( 

ftr rTfr •wfar'T fa 1 

STTtTf *ff 5TfT ?T^r 

204. Jaha ghadamanaya bhanie na hi saVVat}5yasaipbhaVo kinthl 
Desaivisittham ciya tamatthavasao samapp&i. (2499) 

205. Pndhavi tti taha bhanie tadegad&se vi pagaranavasao ( 
Letthummi jayai mai jaha taha letthud&sb vi. (2500) 

[ w ^frr^ 5 ! ?r if ^Rrosr^nsm; i 

fTtr4Wrr: IR°«IR«VUI 

rrm '<Trn^r W'rfttg i 

rr^rr %s|%$rsn- iR*mRv*ll 

t 

204. Yatha ghatamanaya bhanite na hi sarVanayanasatpbhavah 
kintu I 

Db^adivisistameva tamarthavasatah samarpayatb (2499) 

205. Prithiviti tatha bhanite tadekadi^e'pi prakaranavasat \ 
Les^au jay ate mati-r^-yatha tatha lestud^^e’pi. (2500) ] 

Trans. 204-205. Just as, on saying ^ Bring ghata ”, there 
is no possibility of bringing all ( ghats ) but he gives ( only ) 
that one (which is) characterised by place etc. by mdans of 
usage, so also, on demand of * pnthvi the purpose being 
attached ta orfe of its parts, ( the deity )' is- inclined (to give) 
the' clod and consequently ar piece of clod, (2499-2500) 
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- qtqi;% ” “.'Rqrqq” ?qj- 

%sft * ^ qf^qrfq q^q qraFqqqqrqqqqqqteftq, f*;§ q-W 
q gn j -jq q ^ jtpt: hw qqtaqraiqrw, srqqirrq qrq«qq qq fqqq- 
forere mfeW ftftre%q q>f^ q^qqftq qqlqfq, qqisqtfa 
“sfoqf ^rvrfSRt qq*qi%gqwT^, qrc*qqr qqftrat- 
qiqra qqr q^q^tsfa qr^qqtrsfq; ^ qq?q qqqqqfqqrq?* i 
§q:? irqif-q^q^, “ qqqrft qqqfqgq %«qqt q^qisjs 
&qqfq” f^q q^mqq^rffeq^: i qfqqr?-“q?r fq fq ” 
qqi “qfaqf ^f|” qfq nfqqiftqfqffa q^fi^sft %e1 qqqq- 
qfqqfq^ qqr 3%q qqjftiT “ %sqf qfl ” qqq^fl q£q&- 

%sfq qqfaff^qtrq sft iRtmiRV°ll 

D. C. Ordinarily when a ghdbd or paid is demanded, by 
saying “ Bring glmbd ” or “ bring paid ”, all the ghdbds or pabas 
are not supplied. Nor is it meant so. Only a particular ghata 
belonging to a definite desa, kala etc. is supplied. 

Similarly, when it is said that “ Give (us) prithv i ”, the whole 
of prithvl is not asked for, and that is not physically possible 
also. Hence the deity is naturally inclined to give a lump of 
earth anticipating that the object of demand will be satisfied by it. 

The same is the case with the demand of “ no-prithvl 
Just as, on demand of “ prithvl ”, its portion-a lump of earth- 
is given, on demand of “ no -prithvl ” a portion of the lump of 
earth is supplied with a view that the object of demand will be 
satisfied by it. 204-205 (2499-2500). 

Explaining how a portion of clod could be taken to serve 
the purpose of " no-prithvl ”, the author states — 

fTf fq r^T^Trqsft rTTT*T I 

sqqRt qf<jqfq gqfq ir°$irh°?ii 

40 

206. Letthudavvavekkhak taha vi taddksabhavao tammi i 

Uvayaro no-pudhavi pudhavi cciya jailakkhanao. (2501) 



.Vada] Nihnavavacfa :2li: 

IP^^T 301^583'^: IR°^IRV?II 

206. Lestudravyap&ksaya tatkapi taddbsabkavatastasmin I 
Upacaro no-pritkivl prithivyeva jatilaksanatah. (2501) ] 

Trans. 206. “ No-prithvi ” is nothing but “prithvl” from 
(the point of view of) general characteristics. Still, however, 
with regard to clod (as a) substance, the application (of 
no-prithvilva ), is made on that, because of its being a portion 
(of clod ). 2501. 

#rt~ 5 n°$ fa’’ gforg; 

%st: ?RJ I f3! ? 

i nigrc^Ar 

T^te 57 } =Ef # mi I 'RWWfePT 

*r^, ^ 1 irv> ?n 

D. C. Although a portion of clod is nothing but “ prithvl ”, 
an upacara of the property of f no-pritkivl * could be made to 
it. Since clod was a portion of prithvl, the property of prithvl 
was attributed to it. Now, taking clod as prithvl, the property of 
‘ no-prithvi ’ will further be attributed to the portion of clod on 
the same ground. (2501) 

With regard to the implications of negation by prefixes 5 ft and 
sr, the author explains — 

si %nr qtargsfe % I 

•*rfapT g»fsr % f^r IR°«IRV S W 

207. Padisehadugam pagaim gambi jam tena no-a-pudhavi tti 1 
Bhanie pudhavi tti gaidesanisbhb vi taddkso, (2502) 
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[ srffRsrfH srfipT n^T^rm ^ RVsnfsRftfa i 
♦rfiiTfr ^fMtpr Rm^^rRR^sfa rw: irq^irv^ii 

207. Bratisedhadyikam prakritim gamayati yat tena no-a-pri- 
thiviti | 

Bhanite prithiviti gatirdksanUbdhb’pi taddesah. (2502)] 

Trans. 207. Since two negatives bring about the original 
sense, when ‘ no-a-prithvi ’ is uttered, prithvi is asserted. (So) 
even in (case of) negation of a portion, (the existence of) 
that portion ( is implied ). 2502. 

^T-^o\3 “ft Roft *PPKti ” ffa 

?rr5r; “ Rt^ft ” # <#i^ sf¥f- 

i ft <ftft f% ” &r- 

g sBrftsqrcr a^fsRm ’ftRrc-ft awnrar 

^rc^it *p*Rt, RtsuMfa qiftft stsiftsqr- 

IRWII 

D. C. Two negatives viz jff.and s? would make one affir- 
mative> - fe No-a-prithvi would, therefore, mean prithvi . 

Taking ^ no to signify negation, of only a portion, tw-a - 
prithvi would mean a portion of a prithvi, i. e. a portion of 
Water etc., as a consequence of which, the deity would give a 
portion of water etc. 207 (2502) 

Thus, 

3^r>TRT3rt fofof nhjf =r ?qt 1 

RTWRSTl rT% IR°<S|RV3II 

208. Uvayarao tiviham bhuvamabhuvam no-bhuvam ca so d£i I 
Nicehayao bhuvamabhuvam- taha sayayavairrr savvaim. (2508) 

[ fMM =r, ar l 

fjrsn^^^4 <wr iR°<aRV3ii 
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208. Upaearat trividham bhuvamabhuvam no-bliuvam ca sa 
dadati l 

Niscayato bhuvamabhuvam tatha savayavani sarvani. (2503) ] 

Trans. 208 By (way of) formality, he supplies three types: 
prithvi, a-prithvi and no-prithvl, but practically prithvi and 
a-prithvi In that manner, all objects having portions (are 
arranged ). 2503. 

qrfqa: sg q*g qgifa i qsft&qg?, 
f% gg? ftqqjRg, ! qg*fcr qsproj <pr- 

^rckg i m a?i4 srarfg, gliq i 

$35 ? SPR-P^Rig R ip ft 1'^- 

fa’PPR RP#, r g ftsp RP! I 3Rt 
fRSRRrcg stop fefip#r qsg prfg, g#rp Rtgqsjp 
^-^pqsR'PfqqspnRpig , gp r fgRqg^g*gqjRnftft i 
ggq (l ^-5I55-5bui ” ifqsqn jpg wftqpig graf^pf- 
g;g 1 3T4 iNifa 3R5if^Rgpf%^qp “35 nmgit h” g 
ftp 3P pifa, g*n tpipfq 5R5ifrp#-“q^: mM n 

fq^qqifqq? gg pqpRPRRfg r#k&Pri fgqqg#t 
ggifg i fgs 2 ?fg %g i g^l-gg: gmqift gt^gifg gqfafq 

l 3f3*g#fcfq ^jfqqqf gTR5PR ^ RRqifg RP! I 

ftspppflRft g ^f^g^gRPT^Mh R®r#f fsg’SRi'^ 

! ?pq RPR^ spgfg iPR5pq JPR3§3 R RRlRffrpf 
gpRRgft iRHogu 

D. a The deity in charge of Kutrikapam satisfies demands 
of ail objects’ in this way. On demand of * prithvf *, he' supplies* 
a lump of earth, On demand; of a-priihvi, water etc., and on 
demand of f no-prithvi ’ a portion of earth., Since “ no-a-pritlivi ” 
either signifies * prithvi ’ or water, as seen before, it would not 
be classed' separately. Thus according to Vyavahara-naya which 
apprehends’ an object with the' detailed apprehension of all its 
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parts, all objects coming under the categories of ‘ prithv\\ 1 a- 
prithvl ’ and c no-prithvl ’ are apprehended and hence supplied. 

While, from the point of view of the Niscaya-naya, the ob- 
jects are supplied either in the form of prithvl ’ or in the form 
of * a-prithvl \ * 

This leads us, therefore, to an important conclusion that the 
objects that have parts could be supplied either in two ways or 
in three ways, but those that have no parts could be given only 
in two ways. 208 (2503) 

Objects that have no parts could be given only in two ways. 
Because, 

sfrwsM' zTTjwt i 

sfHr ?r s sfrsrHr IR^IRVaii 

209. Jivaijiajivam dfi,um no-jlvam j&io punarajivam i 

Dhi carimammi jivam na u no-jivam sa jivadalam. (2504) 

[sfoTrate ^nr I 

|R°<URH°«I1 

209. Jivamajivam. dattva, “ no-jivam ” yacitah punarajivam I 

Dadati caramk jivam na tu no-jivam sa jlvadalam. (2504)] 

Trans. 209. After having given ( jlva' and 1 a- jlva \ he 
was requested (to give) no-jlva. He gives a-jlva again. In 
(case of) the last one, he supplies jlva but he does not give 
a part of jlva as no-jiva. 2504. 

i s’ jdarsfassjd 

wilfq 33Tf3 I # 

Sjda Tisftj 3 3 3#rs, aRTRRl,, IR*v»VI( 


Nihnavavada 


: 215 : 


Vftda ] 

D. C. When ‘jiva ’ is demanded, the deity-in-charge supp- 
lies birds like parrots etc. On demand of a-jiva, he gives a piece 
of earth or stone. On demand of no-jlva he again gives a piece 
of stone, interpreting 5=ft (no), to signify absolute negation. In 
case of no-a-jiva being asked for, the deity supplies jiva like 
parrot, taking ‘no’ and 'a* to-gether, signifying affirmation. But 
the deity does not supply a portion of jiva in any case.’ He 

does not interpret ‘ no-jiva’ as a portion of jiva and supply the 
same accordingly. 

It will be noted here that on demand of four entities { jiva , 
a- jiva, no-jiva and no-a-jiva), only two were supplied in fact. 
The third was considered as non-existing like the horn of an 
ass, and hence was not supplied. 209. (2504) 

Then, 

at THTirfwait ^ fa ^r^irifnr I 

fafa^srcfapit fa fa^fit IRMRVMI 

210. To niggahio Chaluo guru vi sakkaramuttamam patto I 

Dhiddhikkarovahao Chaluo vi sabhahim nicchudho. (2505) 

[rTrft fajJ^rT! wfa VW I 

favfa^iftT^a: Vf^tsfa ^r*rmt ir? °irv*a 

210. Tato nigrihitah Sadukko gururapi satkaramuttamam pra- 
ptah i 

Dhig dhikkaropahatah Saduluko’pi sabhato niskasitah. (2505 )~\ 

Trans. 210. Hence Saduluka was defealed, and the prece- 
ptor was accorded the best of reception. And Sadukka over- 
come with many humiliations, was (consequently) driven away 
from the Assembly. 2505. 

^'Wt- 

^ mas i ^i^tsfq 

n^Pdrat fWfss # IRVHII 
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D. C. When the deity- in-charge of the Kutnkapana did 
not supply f no-jiva ’ on grounds of non-existcnco, Kohagupta 
was declared as defeated. The preceptor Sri Guptacarya was 
greatly honoured by the King and the people. Rohagupta was 
eventually driven away from the Royal Assembly, with great 
humiliation. 210 (2505) 

Then, 

<sraf ir??ir<v>^ii 

* 

'rnfrr 'Trrl^FrqTri'nirroTrf IRWRV^H 

211. Vak parajio so nivvisao kario narindena I 
Ghosaviyam ca nayare jayai Jino Vaddhamano tti. (2506) 

212. Tenabhinivesao samaivigappiyapayatthamadtiya | 
Vaisesiyam panlyam phaikayamannamannehim. (2507) 

wfarT! RTT^q^r: WRrft I 

^ ^fwr ffrT IR??IR*V>^II 

IfcTlf^RNnrl. I 

IRHlRV'sil 

211. Vade parajitah. sa nirvisayah karito narendrena 1 
Ghositam ca nagare jayati Jino Vardhamana iti. (2506) 

212. Tenabhinivesat svanmtivikalpitapadarthmadsya I 
Vaisesikam pranitam sphatikritamanyanyaih. (2507) ] 

Trans. 211-212. Defeated in discussion, as he was, the 
King discarded him And, it was announced in the city that 
the Tirthankara Vardhamana (Swami) succeeds. Then taking 
(the six) entities which were recognized by his own intellect 
and propagated by various followers of his, an alto-gether 
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different theory' was established by him, out of his (strong) 
adherence ( to his own conviction ). ( 2506 - 2507 ) 

s ftigat gw ^ 'rofsra! sg wfw 

^ wiRfa TUtfu *pR3rcg^ £<; sp# 
fsw ” # i ftigwr ^ jbrNbI- 

IfsRft gw T%ift ^f^r: i fitt *Rw?fku , ui %n- 

swf^umjnfeBT tIhuu jjoftiRi; i. 

TIB qiTt wfitoRtafirfll IRV^ll 

^o\S|| 

D. C. Wlien Rohagupta was defeated by the preceptor, the 
Icing discarded his authority, and it was announced in the city 
with a heating of drum, that the great Tirthankara Vardhamana' 

( Swiimi ) succeeds. 

Although Rohagupta was defeated in discussion, the prece- 
ptor 5rl Guptacarya was so much enraged at him that he dashed 
an earthen pot ( full of ashes ) against Rohagupta’ s head. Roha- 
gupta went away with his body besmeared with ashes etc., and 
out of sheer adherence to his own convictions, ho set out to 
propound an absolutely different theory ( known as the Vaisesika 
system of philosophy ) which was spread by his followers after 
him. 211-212 (2506-2507) 

Finally explaining how Rohagupta came to be known as 
Sad ulu lea, the author says — 

srk’Ji i 

213. Nameim Rohagutto guttena lappab sa Colflo I 

Davvaichappayatthova&sanao Chaluu tti. (2508) 

[STRIT ^Tt^m <55^ H • 
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SlB. Narnna Kohagupto' gotrena lapyate sa Colu-kah | 

DravyadfeatpadaHliopadbsanat Sadultika iti. -(1508) ] 

Trans. 213. tie was- known- as Rohagupta by name, and 
U'foka by- lineage. He was called Saduluka because he prea- 
ched (the theory of) 1 six entities, such as Dravya etc. 2508. 

3^: IRVcii 

D. O. His name was Rohagupta and his gotra was Uhka. 

Since he preached the theory of six entities viz Dravya, Guga, 

Karman*, Samanya, Visesa, and Saniavaya, be was known as 

S adukka. 

* * 


End of the Discussion with the Sixth Nihnava. 
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Discussion with the Seventh ,'Nihnava. 

fTfcrr *nr^r*#^ r i 
?rt arsrfigTTT^ ^rarri^ F5«T5ir 1 ii5 i l8iRH®\li 

214. Paiicasayaculasiya taiy a "tSiddbim „gaya?sa “VirassasI 

•To Abaddhiyaditthi Dasaura.nayarb samuppanna.^(250^) . 

-[ ’rswmftr w^Ii’Tctw i 

• ggc*raT ll^mVRil 

214. Pancasatani caturasityadbdkani tada Siddhim gatasya Virasya I 
Tato’baddhikadristir-Dasapura nagarb samutpanna (2509) ] 

Trans. 214. Then, the dheoiy^of the Abaddhjka rNjh ( naya 
came .into - existence in the city of :Das^pura, dive hundred, 
and eighty-four years, after „Vira ( ^ramana .Bhagavan Maha- 
vira) had attained Final Emancipation. 2509. 

^ %ft mi- 

“D. 0.' Clear. 

.215. /Dasauranagarueclmgharb/Ajjarakkhiya Busamittatigayam ca t 
Gotthamahila navama-tthamesu puceha ya ^Vinjkassa., (2510) 
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an^f«frrf: ^ l 

*Ttenrrfft!ts^q~;m^: Y*m ** IR^ir'aHI 

215. Dasapuranagara Iksugrihb Arya-Raksitah. Puspamitratrikam cal 
Gosthamahilo’stama-Navamayoh priccha ca Vindhyasya. 

(2510)] 

Trans. 215. Arya Raksita-suri was (a preceptor) in (a 
(a monastery named) Iksugriha in (the) city (of) Da^apura. 
He had three (pupils named) Puspamitra ( Ghiita-Puspamitra, 
Vastra Puspamitra, and Durbalika Puspamitra ). Gostha-Mahila 
had a discussion with ( an ascetic named ) Vindhya about 
the Eighth and Ninth { Purvas). 2510. 

gf^qtseir ^ Jwtwd'Ei 

5R*rn?’Trcffotf ^ wv \\ °n 

^ 

D. C. Arya Raksitasuri was conducting a monastery named 
Iksugriha in/ the city of Da^apura. He had three pupils named 
, t Ghrita-Puspamitra, Vastra-Puspamitra and Hurbalika Puspa- 
mitra, respectively. , 


Another prominent pupil-Gostha-Mahila ( who also happened 
to be the J maternal uncle of AryaRaksitasnri ) had a discussion 
' with an ascetic named Vindhya on the Eighth and Ninth Purvas 
( viz Karmapravada-p-orva and Pratyakhyanapravada-purva 
respectively J. 1 

- ; The whole story is narrated as follows : — 

i , J J V s ^ , 

sri%»T pn |R?^IRH??ll 

216. Sotnja, kaladhammam, guruno gacchammi Pasamittam cal 

Thaviyani guruna ilia' Gottha-mahilo ' macchariy abhavo. 

:' r /;‘7l j'/yi. " '/ . . t (2511), 

< 1. For details about'' Parras, Vide- Introduction and also 

V 

k • a Chapter II Foot note 2, ' • 1 
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gs'Tnrsi ^ i 

wfar *TtemT%ft tr^rf^rr*: ir?$ir , i??ii 

216. ^rutva kaladharruam gui'o-r- gaeeke Puspamitvam cal 
Sthapitam guruna kila Gostba-Mahilo matsaritabbavah. 

(2511)] 

Trans. 216. Having heard, that the preceptor ( Arya Raksita- 
suri ) had attained nirvana and that ( Durbahka ) Puspamitra 
had ( already ) been appointed by the preceptor ( as an Aca- 
rya ) in the Gaccha ( Congregation-Sangha ), Gostha-Mahila 
was really excited with jealousy. 2511. 

^ ^ ^qrawfq tor! rto 
i ^ fro# i #ref^nrfr 

^ i 

7^3? to I m ^ to shirt: I to ^ 
to tot i ht ^ f*Rsm!rftpjsnfTO i sretst #it to ^3- 
&trfqTO>nsm*i: ipt ^ 1 ^ ffafessHroioir 

^ jtItoit 1 'WiTOWift ^forr^sfq tor; sircffa; 
TOR RTfefa tt$H 5 | TRjfts#* rer jrt 

'pfq, to 1 to q^g^it to 

TORfro TOfro-r 1 srat TOfa HraifWtfft spiral 1 to?t;$- 
TOifrot to nig^sRift^stpr.’ sqfsfa rtorI: uan- 
fsra: 1 tohw'tct 8 * totot *rs#t sro 1 tr ^ 

srr 1 

^ sR'RfcwtRft 1 11 ^ tor: sws 

jrhto, HTO-ftfsqngRfTR:, front, 1^311%:, %Rift^fe l 

froro rowr <Rfar: 1 to . n , nt 
iR^t groTOiTORt tot# toh i to sftfiftigTOtfq 5 ?rro 
nf^rennsifsRift: to 4 tot wtrit im- RR& Rronff* 

fafnTO ^nronfro 1 <ro? to* 
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fjRjftqfaww m ?fa ; i ^Rqqr =q % ftfRqtftn 

'^fi*RT*fqt! i qq =q ^qgstqr I 

^q^RRiMqqRqtfft ftqtqqqjsqqf fRi 
fqfaRn l WH-“ f$ 1 ^Rq^rsfa qiqqqgqtflqgjfq r%- 
f^iR ^tsft |«t% jRqqft =q ? i qqt wiqr qtq;q-qRR;q?m- 
f^R$w ’” l jrR %<m\ ftjRq-q5lgq>-qfoqq$qiqqRql 
*«riqq«n§i<>Rq $ri RRS'ORjrqqt q^Ri3wq#[iqqql i qq^t- 
qt4#qss?it qf^Ri m>~‘ qqqq. 1 wq Riftqqq, rRh5rr 5R 
q^fte^ift, qq;q>qqq *& ftqqRRq ? qfq ’ r i qq* qfqqRR.’iRi- 
iqq*«i s^irqq-qiq RRRftqT ffc$ feqRRtqq- 
fcqfqj&rsqt qWifaqft: i qqs* qmq^nq; rRi% ?.^t spnif^q 
f^r%q % ^ vrr! »R a$q ^qriqqftRt fqqfR ; 

qqfsfq ^%R^qfq%qq<mfqsqfqqR: i qq: m- q&R Rqt?- 
~-#n: I qiftqm fq«Rq: I : qq* 3 sqR^q iRiqqi q^R "qqrfq ” 
•|fq s$t%sf$rf|3 •gqfiu-'fqgq sjq^i, rr qrqq: *RRR3f;q % 
^mMitRttNfq -j&Rmqqqqftfq t%r *l%qsi% %qrfirf% ’ I 
^qff?Jrqfqqr qtrfR-R q^?q I q>fc%R, -%# Riwifli v?mi 
t|i5$qRRT ; f»R(^ q#qfV’i qqt-gqim jftqR-qftfaqRqqqcqjfi 

qqq’- i qqqr#Hqq?qRqq*sfW 5R 'f-i ®- 
%<5jqm:' i stmtsr R|rqqRRqR3-qRfqfiqq : il: qqqqqt'SRR- 
iftfir isrwr I ^RqRiqqri i 

^q^qspqqqr RqimirRRfqqmq fqn^qifqrqjqrq WR 
i qq % qftqrf^q: qRqfqqqiqT^-#Ri^%sR ! R 
: #tfr*pmqRtt |fq wri q^qtq -q^qsqftqRqRRq ‘qngqwrc* 
■^RRii'Rqn^q^Ri?; “ qFRf^raqqs ” sfa '£RT 
: *ft2Rnftst f*Rfqq:i qqq qq ^Rrfq^qtsql qi^ i qrqtqR 
■^q qqi?.B'qqfRM 

’?qmq-R\RraRfqfqqq| ‘i^qjryqfqq: Rrqf^^qfqqt i 
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pqftpNjq^q uq: qqfpfN, qgsn-'* p qqi q?T pis i 
< rt€t qgrcrq;, f&fHt m^q, 3<ftq*3 p*q i P3 =prtfi%i 

1^3 qit! Psfq RTPSRq i %g 3 qlsfq ^ip | ip 3 

qf^ p sqfa 1 333 iqrpq'pfp qfq pi 4 t ptRip qppqjqq.: 
pp: ppqn qprqftfq pIfr pap 1 q^gifp 3 qfq 
fppq^qtst psn, pqftfq prsqqt^qrnsqr^ 1 %rqtR# 3 
qft ppq^qtsppp qfj#: prptptfq qras^qpn^ 1 
qw? qpmptqqqqRnq iqf^iyqfqq p pqf ifpp ” 1 
p: u ” p qropr h ptfq qfqqqfqp 1 gftfipqfqfpj 
pfeqrr^qwqi “ qqrst qfp; q^ 3*%4 qtgmrff% =q pi w 

qfa qf^tsp” 1 n^spf^dgt-^pr qqf pf qqfeqfp qqfP- 
pq p| qrerapq; 1 s?fq % m fqs^q m , p 3 3 

*#qfir, p: pto fp^q qfqpp” 1 pqisissnfir ?p pr 
sprpiq ^Ptegqpr: sp: 1 


%wtd^r q pip pi-“ gp q^ra pi: i pt 3 «jp: 
purifa ppw qqi-'^t ppsr: qqq? qRftf^fp: ? 1” p: 
pfsfa qgif^pqp'nifqit pfpq: piqtfpi 3^13 1 q^fiqrai- 
#iq%qt fap 33$ qf 4 p, prlsq^qiptqT^ qpfqspisf- 
p: 1 IN pip^Rpts^, qfps* qqi-‘ ftp ppqtqrp, 
foftft 3p pqftpn 1 ’ 1 qq Jftsspl I pgqtppqftpq 
pfeqq^qiPiPRa^fpi sf^qft Hip;, q q 
qipft 1 pfeqq^-qfpqqftq pptpI q i%f^ s ? 4 l^ f^3 "if- 
piqq^ftqnftpp ftpfpjf fftr ft^qpifft^ prwift 1 
3 iP 3 i mv- qqqqqqt: qw-qpwqfqqRsfqfq^sp fqqftq# 

qpqiqpftp frill qra: sft 11 

ajq qpqrqiwqtsg^tp-qq^t qqq qgsjqft P: qqtq: qp- 
to gqtqrqif^qp ap, qqr q^qfp 3 q^sfpft pifqprqsN 
ftswiR^I pifftqiq: pp: IRH??U 
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D. 0. Before proceeding to the story of the Seventh Nihnava, 
and his theory, it is necessary to narrate briefly the story of 
Arya Raksitaearya as told by the Original Ava^yaka Sfltras : — 

There was a Brahmin named Somadbva in Da^apura nagara. 
His wife Rudrasoma, of whom Somadkva had a son named 
Raksita, was a devoted follower of the Tirthankaras. Raksita was 
proficient in all the fourteen lores. 2 On the advice of his mother, 
he accepted dik$a at the hands of Acarya Tosaliputra, under 
whose guidance he studied all the eleven Angas and whatever 
he could of the Twelfth Anga. In addition to that, he learnt 
nine purvas and twenty-four yavikas from Arya Vajraswami. His 
brother Falguraksita was also initiated as an ascetic when he 
came to Raksitasari. Then gradually both of them made all their 
relatives including their father, mother, and maternal uncle Gost- 
ha-Mahila accept dlk sa. Since a number of persons were initiated 
in this way, Arya Raksitaseri got his gaccha established. 

In the gaccha , there were three disciples named Puspamitra: 
.Ghrita Puspamitra, Vastra Puspamitra, and Durbalika Puspamitra, 
of whom Durbalika Puspamitra was conversant with the nine 
Purvas. Durbalika Puspamitra, Vindhya, Falguraksita and 
Gosthamahila were the four chief ascetics in the gaccha . Durba- 
lika Puspamitra was entrusted with the work of teaching ptirvas 
to Vindhya. In course of his teaching the ninth pttrva he found 
that he forgot his own study. Knowing this, the preceptor 
thought that if such an able disciple forgets the part of sntras, 

2. According to some, these fourteen vidyas are the Four 
Vbdas, the six Vbdangas, the Puranas, the Mlmansa, Nyaya, 
'and Dharma, Others add four Upa vedas to these and take the 
vidyas to be eighteen in all. 

According to Manu Smriti they are five : (I) Trayi, the 
Triple Vbdas. (2) Anviksiki, Logic and Metaphysics. (3) Darida- 
. nlti, the science of Government. (4) Vartta, practical arts such 
as Agriculture, Commerce, Medicine etc. and (5) Atma-vidya- 
Knowledge of Soul or Sublime Theological Truth. 

Vide Manu VII. 43 | 
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there is no wonder if all the sutras could not ho committed to 
memory by anyone. Consequently, he divided all the sutras into 
four anuyogas 3 as mentioned before. Then, Arya Raksitasari 
proceeded on viliara and stayed in a Vyantara griha in Bhuta- 
gupha at Mathura. 

In the mean time, once upon a time, while returning after 
paying his homages to Sri Slmandhara Swami, in the regions 
of Mahavidbha, Indra (Saudharmbncha) astonished at his wonder- 
ful discourse on “nigoda” 4 asked the Tlrthankara “ 0 worthy 
Lord ! does anyone in the whole of Bharata-ksetra understand 
and explain the subtle form of ‘nigoda’ at present ? ” “Arya Rak- 
sitasuri teaches it” was the reply. Saudharmbndra impelled by 
surprise, curiosity, and devotion approached Arya Raksitasuri in 
the attire of an old* Brahmin, at the time when all the sadhus 
had retired for their meals. Having paid his respects, the Indra 
said “ Revered Sir, I am suffering from a fatal disease. So, I 
wish to observe fasts from to-morrow. Will you kindly tell me 
how long is the rest of my life ? ” Then, concentrating his mind 
on the category of age in yavikas, the Acarya recognized at once 
that he was neither a human being nor a Vyantara etc. but he 
was Saudharmbndra-the lord of the Saudharma dbva-loka-with 
an age-limit as long as two Sagaropams. He up-raised his lifted 
eye-brows, which were bent down due to old age, looked at 
the Brahmin and said : — “ You are none but Saudharmbndra. 
Being pleased at this, Indra narrated the whole incident 
of Tlrthankara Sri Slmandhara Swami, from whom he had 
studied the forms of “ nigoda beings. ” Indra asked the Aca- 
rya about the nature of f nigoda ’ living beings also. The Acarya 

3. These are (I) Dravyanuyoga, (2) Carana-karananuyoga, 

(3) Ganitanuyoga and (4) Kathanuyoga. , 

4. The division of the Sutras into four anuyogas was done 
by Arya Raksitasuri, But with reference to the knowledge of 
* nigoda ’ some attribute superior knowledge of ‘ nigoda ’ to Arya 
Raksitasuri, while others attribute it to Kalikacarya. For a detailed 
explantion of ‘Nigoda’, Vide ^ramana Bhagavan Mahavira Vol. I 
Part I page 12. 
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explained the same in fall details exactly in the same way as 
the Tirthankara had done. Indra said “ Worthy sir ! you have 
told the same thing as the Tirthankara Sri Simandhara Swami 
did. Now I shall take your leave.” The Acarya replied " But, 
O Lord of Deities ! Kindly wait till the inmates of the gaccha 
return. They will stick to the gaccha more firmly at your sight ” 
The Indra replied * I will do like that, but what if the lower 
type of jivas humiliated me on seeing me in such an ordinary 
attire % Then the Acarya said 1 You are right. In that case, you 
may leave something as a token of your visit. Accordingly, 
Saudharm&ndra shifted the main-door of the apairaya from one 
direction to another, and went away. 

When the ascetics returned and found the main-door of the 

* 

upairaya in the opposite direction, they were surprised. 
The Acarya, explained the whole incident, and satisfied their 
curiosity. Then, moving about from one place to another, 
the Acarya at last came back to Dasapura nagara. 

In the mean-time, a great atheist rose up in Mathura, deny- 
ing even the existence of father and mother. When a competent 
combatant was not available, taking Acarya Raksitasnri as * Yaga 
pradh&na’ a deputation of ascetics was sent to him, to inform 
him of this incident. Due to his old age, he could not go there 
himself. So, he appointed Gostha-Mahila for the task. The atheist 
was defeated by Gostha-Mahila who passed his monsoon season 
at Mathura 

On the other side, in Dasapura nagara Arya Raksits^ri deci- 
ded to appoint Durbalika Puspamitra as an Acarya after him. 
Many of his disciples were in favour of Gostha-Mahila and Phal- 
gnraksita. So, in order to convince them of his right choice, he 
called a meeting all the monks of the gaccha , and showing three 
pots full of different things, he said, “ These are three pots. One 
’ is full of Valla ( beans of winnowing corn ), another is full of 
oil, and a third one is full of ghee ( clarified butter ). When all 
of them are up-turned, all the beans from one will come out, 
oil contained in another pot will stick to the pot only to some 
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extent, while in the third pot a large quantity of ghee will he 
stuck. My tendency towards Durbalika Puspamitra is like that 
of the pot containing beans. That is to say, I have poured out 
all my knowledge into him and he has grasped the same very 
welL Since Phalguraksita has not been able to grasp the mean- 
ing of all the s^tras my tendency towards him is like that of 
the pot full of oil, and as most of the knowledge has stuck to 
me instead of being grasped by Gostha-Mahila, my behaviour 
towards him will be corresponding to that of the ghee-pot. Thus, 
since Durbalika Puspamitra has grasped all the knowledge , that 
I possess, you shall have to honour him as an Acarya (preceptor) 
after me. The monks agreed upon this proposal saying <( W,e all 
accept him as our Acarya. ” The Acarya, then, asked Durbalika 
Puspamitra to behave with Gostha-Mahila and Phalgumitra with 
the same respect as he did. On the other side, instructing the 
inmates of the gaccha to respect Durbalika Puspamitra in the 
.. same' way, as they used to respect himself* he warned them 
that they should behave with him more humbly than they did 
with himself, as Durbalika Puspamitra would not tolerate a slight 
immodesty on their part as he himself used to tolerate at times. 

Having advised both the parties, in this way, Arya Raksit- 
stiri departed to„ heaven. 

On hearing that Arya Raksitastiri had departed to the other 
world, Gostha-Mahila returned to Dasapura nagara immediately. 
He inquired and came to know about the appointment of Durba- 
lika Puspamitra as the hczrya of the gaecha. He was vitally 
afflicted by the news. So, he did not stay in the gacthu but he 
stayed outside and then he went to the gaccha-hp&iraya in order 
to see his fellow-ascetics. The ascetics at once received him with 
great warmth, and earnestly requested him to stop with them 
in the gaccha-upS'Sraya. But Gostha-Mahila did not accede to 
their request. 

Durbalika Puspamitra was giving sermons- on the Eighth 
Parva (Pratya-khyana purva). Gostha-Mahila did not even care 
to listen to his sermons out of jealousy and impudence. He heard 
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the same from Vindhya who carefully attended and understood 
the sermons. 

Once in course of discussion of the eighth and ninth ptirvas, 
Gostha-Mahila contradicted the Truth, laid down by the Original 
sutras, and hence he became a nihnava . 216 (2511) 

'r fesTT ^ i 

ir^jrWii 

217. VisuvaSahie thio chiddannesanaparo ya sa kayae \ 

Vinjhassa sunai pase’nubhasamanassa vakkhanam. (2512) 

217. Visyagvasatau sthitaschidranvesanaparasca sa kadacitl 

Vindhasya ^rinoti parsvif nubhasamanasya vyakhyanam M (2512)] 

Trans. 217. He, stopping at a separate place, and (always) 
bent on finding faults, sometimes heard the sermon from 
Vindhya who used to repeat (what Durbalika Puspamitra had 
said) 2512. 

p<r: tp! IRWII 

D/C. CleaT, 

% 

Then, 

^T^rrt ^nr ^|<*i«rafa*Tmr3Tt jrMR^h 

srfcrmsTrfTTT <W^f Or^rp IR?^IRA.?«II 

RRf *T?m SRRRrUWJT frT 3T3ft ^ I 

^t^TTO^R7rfq«TFTr?fft 
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2 18 . Kammappavay a puvvb baddham puttham nikaiyam kammam | 
Jivapabsbhim samara siiikalavovamainad. (2413) 

219. Uvvattanamukkero santkomo khavanamanubhavo yavij 
Anikaiyammi kamme nikaie payamanubhavauam. (2514) 

220. Soum bkatjai sadosam vakkhanamjnam ti pavai jao bhe i 
Mokkhabhavo Jivappaesakammavibhagao. (2515) 

*rsr 

sm&rgr^i ^rPt I 

OrcirBrer uwiiwvii 

•♦TirffT sq-pswrfiT^Tirfrr srr jflrBr 

✓ 

218. Kjarmapravadapurve baddham spristam nikaeitam karma \ 
Jivapradesaih samam saclkalapopamanat. (2513) 

219. Apavartanamutkarah. samstomah. ksapanamanubhavo vapi \ 
Anikacitb karmani nikacite prayo’nubliavanam. (2514) 

220. ^rutva bkanati sa-dosam vyakbyanamidamiti prapnoti yato 
bhavatam \ 

Moksabhavo jivapradbsakarmavibhag&t. {2515) 

Trans 218-219-220. In (course of discussion of the) 
Karmapravada porva when he heard that Jarman is tied 
,(baddha) douched (sprista) and infused (nikacita) .with {all) 
the regions of jiva, like a bond of needles and that reduction/ 
exaltation, transformation, destruction, or even perception 
( of the final consequence ) ( could be worked ) upon an inde- 
pendent 'Karman, while that which -has already been infused 
(with jiva) is probably susceptible to the perception of 
final consequence only, he said “ This sermon ts 'faulty. For 
in case of Jarman and the ( various ) regions of jiva being 
intimately connected ( with each other), there would be no- 
thing dike tnoksa, ” (25 1 3-25 15) 



: 2.30 : Jinabhadra Gatii’s [The seventh 

Sqfgqnyqfaq gg -greqtqgfg, gggr-gftgs$l gg g^gigfa 
g>g ggi%, wsqmq#Trqgqrgq g>g i gw qqgiJgtflwTgqqpwq 
sftgg^St ftgst, ^gjfgwtqigg^wifeiflfg i w^wg ‘sira’ 
“ g^g” f<ggrfq gq^qg i waw w£ viz wwq: i gg qfftg 
gg g’ftgqrgqrqwg., viz 3 #wgt{R*ftfgq; i gawg-i g£ gg; 
gagifg^r fqqqg, srrs^qf# g^grgwgfgfg i ‘•T'qqqgq fa” “gg;” 
“ viz ” “w” ^qgrfq gq^qg i gggrcj fqjgfq q^g zi viz fg-w- 
fgg ggcfaqaf: i gg g^g g %m giggg«qgg$g qgqqtgqqqgTfq- 
qgwiqtjqgf gfa H$rfqg£sqg i ig w g^gqsfq fggggtsgggg- 
?gg<g unit gm^rg, qrsggrsrgg, gr£fsgr%ftafgfqs%f5q;iigr- 
gjgfgfg l m w fqfqqfsfq g-g: i^tg;gtqtggigi?; wiqgtq:, gw- 
gwrssgfegf^^rqtqg q.gg-q^ glfgfg^g^ggtgggg 3 zzvi- 
fggqfg#^, g?.gi 2 tgqgfgg ^fggHqqiig^fgg^ftwqgfgg 
giggtgpqfg 1 g;gftqitfa3*q q;<ks qf mtq: 1 ^gn-'gsgffijegjfg’ 
f? ggft%gr>get g;rcwrrq ggftr 1 Str w— 

ggoi-ggigg-^gfwr q ggfwr gtqwqi 1 
gggrcwt fgqwt tq-wqwr w fa qgwft 11 ? 11 
gg ftggfMt g>qfw ffoqrf^pggsqr “ ssgf w 1% ” gqglgi 
ggg^ 1 gg[ f^qtfgqqggq ggstg gjggr 1 g>g 

“gqtgt f%” warg^s grargf %qg^g: gg>g; 1 ggt “jggg fa” 
q^qfgwqjfagqq qtfq: g^aK^q tWot gqwg, 1 aar “ ggggt 
fg” #r ^g gfatar fgqr^gf l^gg: 1 %i gfigggggf- 
ggi^taig. 1 a^aFqqaaaratfa ggfaftwftft q?qfg ggi;^, faqafaa 
3 gtqf ftqftgrggg gi gqaa, g ggqqqaaraffa, pqgqrftsrq: 1 
gqt#gfg£egqqrggfi;nsqgqrqggq “gggrg fgg;[?grg ft ’’ ift 
gggrf; ftqaftftsft qft®qqa^arftq;OTqfrgqqatft qrqftawq; 1 
aag sqj^jg ^{^f{?grgg qffaarqfatsqifgftq gt sftgg^t: 
g? gg^fgfg qqqfqa ft^qgtfft w<gi g*tr ftqq;qfaqtgfqftftsfg 
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finRtM-dt *TtgPTTft3i '^3 JT7NW3; 

s *nvanw?t <Ti?rf niarra, $Wtfa*n*to 

I R r A \\ II => H ? \ 

D. O. In course of his lecture on Karma-pravada ptirva, 
Durbalika Puspamitra explains the relation between jlva and 
Karman as follows : — 

Karman is attached to the jivapradesas only externally e. g. 
Karman constituting the observances of religious mendicant is 
tied to the holy regions of the jlva, only externally. It is sepa- 
rated from jlva soon after it comes in contact, like a handful of 
powder separating itself from a dry walk Such a type of Karman 
is known as “ baddha karman . ” 

There are some karmans which are connected with jlva pra- 
desas more closely. They could be separated from the jlva pra- 
desas after a long time, like a moist powder from a wet wall. 
These are known as “ baddhasprkia Karmans ”. 

Again, there are some which are completely infused into 
the jlvapradesas. They ’have almost become one with the jlva- 
pradesas , and so, they- could not be separated from the pva pra- 
desas without undergoing a change in their original condition. 
Such a type of Karman is known as “ baddha-sprista-nikacita 
Karman. ” 

All the three types are better explained with the help of 
an illustration of a band of needles. Karman is * baddha * like a 
band of needles with a piece of string tied round it. It is ‘baddha 
sprista’ like the same with a strap of iron fastened round it, 
and the condition of “ baddha-sprista and nikacita, is like that 
of a band of needles heated red-hot and hammered in such a 
way, that all the needles are completely infused with one another. 
None of them could be separated from each other without under- 
going a change in its original condition. 

The distinctive characteristics of an independent or anikacita 
karman, are described as follows : — 
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Bandhana-sankamauu-vvattana ya uvattana uiranaya j 
Uvasavana nivatti' nikayana ea tti karanaim 11 

[ It is susceptible to the processes of combination, transfor- 
mation, division, exaltation, liberation, reduction, determination 
and even infusion. ] 


Thus, it is seen that an a-flikacita Harman which is separa- 
ted from the Soul, is susceptible to processes of division, trans- 
formation, exaltation, and even the experience of undergoing a 
change in the original condition. But that which is nik&cita is 
not susceptible to any such process except perhaps that of under- 
going change of state. Still however, processes of division etc. 
could also be made to work upon nikbcita Karman by the capa- 
city of high penances. 

In the discourse as regard Karman, it is pointed out that 
the relation between jiva and karman resembles that of milk 
and water or fire and iron. When Gostha-Mahila heard this from 
Vindhya he contradicted this view in the light of the above 
theory of Karman. He said This discourse is faulty. For, if 
jiva and karman were inseparable as said above, there would be 
nothing like Moksa. 


In support of his belief, Gostha-Mahila proceeds : — 

221. Na hi kammam jlvao avki avibhagao padso vva 1 

Tadanavagamadamukkho juttaminam tena vakkhanam. (2516) 


t Sr sgpctrrRR 



221. Na hi karma jivadapaityavibhagatah prad&sa iva I 

Tadanapagamadamokso yuktamidam tena vyakhysnam. (2516)] 


Trans. 221. Jarman is not inseparable from Soul like its 
portion In case of (its) being inseparable, there would be 
no Moksa. This discourse of mine is (thus) justified. 25 lb. 
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“g ft-%t 7.7 # 75 %% ” |fg uTTff I stfovngt^- 
7&77RTt?,7R7I77 5177 77 71712*7117717!, 77 Ig: I ‘*7771 ®7 
” sfl77 <*$] Jlf77l7W7 : , 77 70t?7: I 77 77 77 771177177 
5 77^77 7 7g 771 T^J377, 77T #77; 727^ir#f2*3*0 

|{7 7 7^ 7^717 f7g7# | 77277777' 
71^ 771 TJgojt #777777171771713; 7377 #H7T 77>73w7n| TpTl- 
717! I i*7 7# 5717771 7>| f^ftfg IP/a’SII 

D. C. According to you, Karman is intimately connected 
with jlva. Karman, in that case, will invariably be accompanying 
jiva and there will be no scope for jlva to attain Mok^a. I shall 
therefore he justified in giving a discourse about it. (25l6) i 

The discourse is-^- 

1 

35* 7T7f 9775* TJlfHT 7;^3T* Trrra? I 

77 35775 #7 7R7T Tmilf 1R33IRH?«II 

4 

222. Puttho jaha abaddho kaficuinam kuncuo samann&i \ 

Evam putthamabaddham jivam kammarn samannki. (2517) 

[FJTJT 77TS75! TSfTT^T TifTI! I 

77 W5775 #7 71*7 II R R =ilRH ? «ll 

222, Spristo yatha’baddhah kancukinanr kancukah samanveti i 
Evam spristamabaddham jivam karma samanveti. (2517)] 

Trails. 222. Just as, the cast-off skin of a snake goes 
along with the snake even with a slight toncty so also, 
Jarman though- separate, goe's with jiva^ (even) with a (slight) 
touch 2517. 


771727! 7Tt77l7773fKts75' ##?7I717## 
wf 1r% I%737177f35! 7. 5 IT77 17772 

77“ 7#f7 gfospTg 7l477l377 7$7fa75 7177! fq^Tf f^- 
WHi7l3<it$f37%7 #1 77 f 7l7, 73**7 W ? .7T777Rf7 IIPH?'S|I 
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D. C. The cast-off skin of a . snake though separate hut 
touched by the snake, is always accompanying the serpent. The 
'same is the case with Karman. Although considered as external, 
Karman accompanies jiva everywhere even by slight touch giving 
Tise~ thereby to the complete denial of Moksa. 222 (2517) 

Controversy about the Ninth Purva ( Pratyakhyana purva ) 
is this,: — 

^ mfew mTMfri ^rTfn ir^ir^?<sii 

^Tf wmm srriTfn’JTT'T g i 

n srre^rr ftf ir=»irwii 

223. Soflna bhannamanam paccakkhatjam puno navamapuvve 1 
So javajjlvavihiyam tiviham tivihena sahunam. (2518) 

224. Jampai paceakkhanam a-parimanab hoi seyam tu I 

Jesim tu parimanam tam duttham asasa hoi. (2519) 

«* » 

[ ^rr -snnrar* I 

f%rfir4 ^rrf^ni ir^irh?<£II 

STE^rm R^iniTrrTT '•fTHTTfT I 

^rf g 'rfainJT ^f?r irwr^ii - 

223. Srutva bhanyamanam pratyakhyanam puna-r-navamapurve 
Sa yavajjivavihitam trividham trividhena sadhanam. (2518) 

224. Jalpati pratyakhyanamaparimanataya bhavati srbyastu I 
Ybsam tu parimanam tad dustamasamsa bhavati. (2519) ] 

Trans. 223-224. Having heard the discourse of the reli- 
gious vow laid down in the Ninth Ptirva, to be observed, 
trividham (acting, commanding, consenting, either in the pasty 
or the present, or the future) trividhena (in mind; speech 
and body ) by the ascetics till the end of their life, he objects 
that the/ vow becomes excellent by (virtue of) its (being) 
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limitless. Those that are limited are spoiled by (the rise of) 
temptation. (2518-2519) , 

ft ftlgiftrftft: rcimUq: 

<f ^fft ftj% ! ftTftrfft ftsq ftnra qftTOifft ” ftresfar- 

ft( v jftt ftqfNftftrpjftift qirq^pT ftRpfqi»r 

IR*U<JII 

^ter-^v qigiqrftftf 3t5qfft-ft3 ftftrmrft ft Wrcfiqro - 

m: gtftft qqr% I H. g 
ftra#qif^qftftroift'7f«iR^ftt > ftqt qfa qg; s ren ^ R fti - 
ftftld^qi? 5ft ft^ft ftlfttft IRH?clRWII 

D. C. In course of his listening to the Ninth pnrva from 
Vindhya, Gostha Mahila comes across the expression “ Karbmi 
bhantb ) samaiyam savvaru savajjam jogam paccakkhami etc., 
which lays down that the practice of praty&khy&na is to be 
followed trividham {by means of acting, commanding, or consenting) 
trividhena ( m mind, speech and body ) by all the monks till the 
end of their life. He objects to this predicament and says that 
the religious vow appears excellent only if it is practised without 
a time-limit Those who preach the pratice of vow to be follow- 
ed only till the end of life, spoil the sanctity of the same by 
giving rise to temptation. 223-224 (2518-2519) 

s 

It is explained in details as follows — 

ttt qrfq^rtfft % rftq- i 

%*T far w ftR'ftTqmr sr^g; 5 irrhirvhi 

225. Asamsa ja punne sevissami tti dasiyam tie | 

Jena suyammi vi bhaniyam parinamao asuddham tu. (2520) 

[sfTOW RT ftR ffrT cTRT I 

qq -ftfarfi 5 iRRMRVioil 

225. Asatnsa ya parne sevisya iti dusitam taya 1 

Yena srute’pi bhanitam parinamadasuddham tu. (2520)] 
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Xnaus. 225. lit ,is defiled by -the expectation that “ l shall 
( be able to ) enjoy at the end ( of fife ) ” That is why it -is 

laid down in the Scriptures also, that (a vow) is (said to 
be ) unholy on account of consequence. .2520. 

•“ wrra: q^r^R I qq ? 

5f f% ’ qqrqqqfcjniRqr I q;4g;q: qfrtrrq: ? 
jRqn?qi% ^q>T$ gqfqrciqrnfsqtaRi §(4*4 ” 
q$qr r qissggr qqt \fq<i qqra I fa: 1 ??qn-4q 

’ffc’RR^sfq JRqRqRq&£ qqft I qqRq:- 

ql^t 5n<qi)T q t%iqs^^un %q \ 

3 fiqi 55 in rcqt$ qrcfqqt§ wt 11 ? 11 

qq '"'Wiw qsq^ftra” ^Rrfcs ^qp^qrlq 

qrqf^jt ^ sq^RR ^ qfqtqqTftfq 

q ^%>q qfonifq ^ q -yM q q i 

g-*s(f qiq’sn'q wqfqgt s^iq^ n ? n # i 

qqq mfqqqq %Rif^R q^ qqq^fq qq; fos4q irk 
g*lfifi^5'Rfqa*q i gw %qwjgq qqqfa RfqftqR 
q^qlqf^sg, %qifq *irt g$q^tR qt %Rifs< 3 *q RfqqTfqqq; i q 
qfqwfWqu. qtqqrftsT qiq?. q f%fs^ nfqqmR ,qrq^ gw 
^PRif 4 i , ?qqlq: ?rq IRVMI 

D. C. The practice of praiyakhyana is defiled by means of 
expectation or desire in this way : — A person practising a reli- 
gious » vow during this life,' would be cherishing a desire through- 
out that “ When the pratyzkhy&na will be over at the end of 
this life, ,1 shall be able to enjoy pleasures with damsels .etc., in 
the divine world.” The practice of pratyzkhyma is blotted by 
means of such motives. It is forbidden in the Agamas also. 

- s 

The Agania says — 

Sohl saddahaija jaiiaga ya vinae’nu bhasana ceva | 

/Anupalana vasohl bh&vavisohi bhave chattho i| 
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[ There are six types of purity 1, Freedom ■from defilement, 
2. (observance of) purificatory rites, 3. right .knowledge, 4-5. 
modest speech and action ,and 6. purity of motive. 3 

Then explaining -the purity of motive by means of -expressi- 
ons like pacchakkhanam savvannudesiyam. ” 

( Religious vow is directed by Omniscient ) etc., it has been 
laid down that — 


“ Ragena va dosena va parinamena va na dusiyam jam tu | 
Tam khalu paccakkhanam bhayavisuddhau muneyiavyam ,U 

[That which is not blotted by passion, prejudice or (evil) 
consequence is, in fact known to have been ( goaded 'by ) pure 
motive. ] 

When Gostha Mshila opposed the establishment of predicament 
of pratyakhyana, the matter was reported to the preceptor, Dur- 
balika Puspamitra, who sent a .reply .though Vjndhya. But when 
Gostha Malilla was not convinced even by that, ’the preceptor 
himself had to come to the spot to defeat him. 225. (2520) 

ft jt i 

226. VinjjhaparipucchiyaguruvaesakahLyam pi na padiyanno so 4 
Jahe tahe guruna sayamutto Pcsamittenam. (2521) 

yr: I 

W fT^T pp IRfW^Ul 

226. V mdhyaparipristagurupadesakathitamapi na pratipannah sah 1 
Yada tada guruna svayamuktah. Puspamitrena. (2521)] 

Trans. 226. When he was not convinced even by the 
argument advanced by Vindhya advised bydhe preceptor, the 
preceptor ( Durbalfka.) TPuspamitra himself >had to argue (with 
him). 25 2d. 
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He asks — 

ft ^ sfmsm i 

WT rRrRrai<H^c«ITaft IR^IRWII 

srf frt JrrspiTr'? n vmrRRfar I 

rr^nw^rsit ^ irr<:irWu 

■5fi^5^Tir ^ 3 ^ srm^k UWIRWII 

227. Kim kancuo vva kammam paippaksamaha jivapajjantk | 
Paid&sam savvagayam tadantaralanavatthao. (2522) 

228. Aha jivabahim to nanuvattae tam bhavantaralammi | 
Tadanugamabhavao bajjhangamalo vva suvvattam. (2528) 

229. Evam savvavimukkho nikkaranau vva savva samsaro 1 
Bhavamukkanam ca puno samsaranamao anasaso. (2524) 

[ft f^r afp§ irmsi^Tr^ I 

srft^f TOT fT^rTTt^r^WT: IRRVSIRVRII 

3T*T ^ ^TfRrTt R'pT'TH HT ^TSfRrTTft I 
rr^nTTr^TRTT^ IRR<IIRH^II 

<RT ^RTWtek 'TT ^^knarr: I 

■*T^grFRf ^ 3 a? ^r^mmsai^aRr: iR^nwan 

227. Kim kaheuka iva karma pratidesamatha jlvaparyante I 
Pratidesam sarvagatam tadantaralanavasthatah. (2522) 

228. Atha jlvabahistato nanuvartate tad bhavantarale | 
Tadanugamabhavad bahyahgamala iva suvyaktam. (2523) _ 

Evam sarvavimokso niskaranako va sarvasamsarah i 
Bhavamuktanam ca punah' saipsaranamato’nasvasah. (2524) ]. 

Trans. 227-228-229. Is Kerman ( attached to ) every por- 
tion of jiva like the cast-off skin of a snake or ) only ) to 
the (out-ward) extreme of a jiva? if it is ( attached to) 
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every portion it would be pervading the whole (of jiva) on 
account of ( its ) intermediary portions not being raised. And 
if it is ( attached |o ) the external surface of jiva, it is clear 
that it does not follow ( jiva ) to the next world on account 
of its inability to accompany (soul) like the filth on the ex- 
terior limb. In that case, there would be attainment of mu- 
ndane world by all without any reason. And those who have 
already been finally emancipated from this mundane world, 
will have to come down to the mundane world again (proving) 
thereby futility ( of righteous deeds ). (2522-2524) 

^tggr-“g?t gin srsrd $1^’* jrti- 
f^ngigt g>sig>gg; *se^g ^ gg? g g g;§Rifg gggr, ^ 
fg^ig|-f% viz gg fg snftf^r- 

*ftgggs% <ggqg;g gg 1 fig 5#n%s i gg gf£ 

gfg^i fSRgr^ gft gggg q>g witfg, ggft^ i 

$g; ggggg ? g^RRi%Rn$ ” g*g g«i 

ff gfgsft# 1% gigfa #Rg €tsfq I W0- 

gigggggi ! g*gtgrg;il%g wn #rcg gfg^r g?r 

gggg# i ug =g gfg grsgftgRRgi^ gsfg; gsRgtsHgs 

trg mutft, gi«m ggRcmgRT gjfg^sgrgifgfg i &<ltofa+a<w- 

faw^n.-' aft^nft ’ srg #reg gfiRggggft g*f g>g^ vm 

P^, gf| ws; ggt^cR gggggts?gg% g^ grgg^fT gg^gM 
iriftfg gg^Rift fgftg gg^ggnngi^, gratfgggfgfg 
grgrgrgfg jfttgrgrfgft i gg?gg3if%: OTn’i ggiRRi^ gig i 
ggfcgtfg ” gg g&rfsggrgl ggri gggmfg *ftgrgr ftgtg-* 
ggrggig: grftft, ggR^R^g ggfcftsgigrg; i gg fg^R^sfg 
ggR gft % gggft-g§rggifgg>2i3Sigff^ ^gtgft gggr 
ggtg gg tgig , fgsgggjRgrfggfgt^ i fg'gwg 'g ggggig ggig>igi" 
gfg fgsrgigft $gtfg tfggg ggiR *grftft frKig^rgigig gfg 11 
wgiiw-^iiwwii. ■ ■ 
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D. C. 

Acarya : If you believe that the' isolation between jiva and 
Kafmah' is like that of cast-off skin and a snake, and not like' 
that of water and milk, I put this question : Is Harman attached 
to jiVa at all portions of jiva or is it attached only to the skin 
at the outward extreme of jiva ? 

If Harman ■ were attached to jiva at all portions, none of 
the regions would be spared from the influence of Harman; This 
proves that the relation between Hannah and jiva does not exist 
like that of a cast-off skin and snake. For-, if Karman were to 
be connected like the cast off skin to a snake on the surface of- 
jlva, it would not be able to follow the soul to the other' life. 

Now, when Harman does not go with jiva, all jivas will 
attain Moksa tendering satpsara to nothing thereby. Thus, if the 
Satpsara is accepted as existing without reason, persons observing 
eelebacyy penances, and other religious rites' etc., will have to 
come' down to the mundane world. And, if the attainment of 
satpsara takes place without any reason, even- Muktatmas or free- 
souls will have to come down to satpsara indicating the futility 
6f MokSa. 2*27-22 A ( 2522-^2524)^ 

There is another difficulty also, in taking Harman as exist- 
ing on the surface of jiva:— 

srx Wit ^CTrr^rrafiEr fifaftrerr ? 

^Rvrrirr' ^ rit fa * t’T'mhf ait 

%r v *tr 

grf f^fWrr^TT ft- nt i- 

VT %*Hjt arrot^r l IR^IR-WII- 

23th DehantO' ja J vhy&na kammabhavammi kinifiitnitia sad | 
Nikkarana Va jai to Siddho vi na vbyaijfrahio. (2525)' 
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231. Jai bajjhanimitta sa tadabbave sa na hnjja .to anto ! 

Dittba ya sa subahuso bahimnivveyagassavi. (2526) 

232, Jai va vibhiggadbsampi vbyanam kugai kammamevam to | 
Kahamaggasarlragayam na vbyanam kunai annassa ? (2527) 

[ ^fRrqrf ^777 Wnr^ T?>fanTrrr ht 2 i 

7r nfc fTrr: TH^sfa * 1133 oil WISH 

wlnfirar nr H^nrl’ nr h rTrftsHr: i 
?|T h nr IR3?IIW$II 

*rf?r ?rr fwfHvr^HmiH tth# rrfn i 

^WT^rftHTrrf H 777T 2 IR^II WW>II 

230. Dbhantarya vbdana karmabhave lrimnimitta sa ? | 

Niskavana ya yadi tatah Siddho’pi na v&danarahitah. (2525) 

231. Yadi babyanimittu, sa tadabbave sa na bhavet tato’ntahl 
Dristva ca sa subahuso bahirnivbdanasyapi. (2526) 

232. Yadi va vibkinnade^amapi y 5 dan am karoti karmaivam tatah l 
Kathamanya^ariragatam na y^ dan am karotyanyasya ? (2527)] 

Trans. 230-231-232. Or, in absence of Kerman, what is 
the cause of ailments ( produced ) in the body ? If it is cause- 
less, then, even the Accomplished ( Soul ) will not be free 
from ailment If it is (due to) (some) external cause, then, 
internal ailment would not have been produced in its absence. 
But that wretched ( ailment ) ( is ) frequently ( experienced ) 
even by one who is free from external ailment. Or, if Kar~ 
man gives rise to ailment even at a different place, why 
should Jarman of one body not produce ailment to an 
( absolutely ) different body ? (2525-2557) 

7^r?0I^^7 TROflSJTTTU 2 I 3T7 
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qq*q^, qroft *qrq ^r^[Rwf^r% I 

m qratqqircfeqr qrs^Tqrsvgqniqq, qf|%;n f| ^qrqrfq- 
5Rqt qrr&Rft H^sfq q?qf srqq^ft qf? qqrfqqiq:, qf| 

Hfsrqq^HT q q^? q qftq I SR^qfqfq 
%q i qqgq;^, qit ^eisqt qpn sprftqqqRrqqqi i q;?q ? f^n? 
“ qrnEffcqnV’ qf|raft?q*qrfa q'l&gsr^qrcrqfq^qrcfecreqpft- 

wq: I qfq m fqqq? *rt? qiq-qfesgsqrarrf^rqqrcrsrq qqr?q - 
qqqt qifqsftfq, qqt ^qrqfq <q?fqqqg i q qqg, qqtsgg;q% q?qq 
q qftqqqrsqrtsfq qqtqq;qq?qr, qqgtq;rc<q»i%q jt 4 qjqqrft 
qRqftfq ?rt i qqq q;qft-qrlivqqqqqrq<qfq q>4 

ir^sfq qqqra q gqq - 4 qjqrfer i qqfqjg , q<it qfq 

qrtqftfqfqq^fvqqqfq q>qf;qftqq; qeqsrejSt ^n?q\: ^qr q.q- 
q^qqgqq^. m qft m %q tgqtsqqfoqq q;qi?q*q qf?qr- 
#rqr q qqtfq ?-qg qqtg qtq, qqqfq s^RqRqrfrttqtfqfe qiqs 
IRVxMR^IRVWII 

D. O. 

Acarya: — If Karman is taken as existing only on the surface 
and not inside jiva, what is the cause of ailments such as gripe, 
tympanitis etc. experienced inside the human body % If the body 
Is taken as susceptible to such ailments without any cause, like 
Karman etc., even Siddhatmas or Accomplished Souls, will not 
be taken as free from such ailments. 

Gostha Mahila : — Inner ailments are caused by outer ones 
such as those produced by blows of stick etc. 

Acarya : — In that case, there would be no possibility of inner 
ailment in absence of external ailment. But that is not so. Even 
if there is no external ailment, the inner ailment of gripe etc. 
is positively experienced. This shows that there is no such rule 
to the effect that inner ailment is caused only by the external 
ailment. It follows, therefore, that there does exist something 
like Karman which decidedly works as the cause of inner ail- 
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ment as welL So, it is not proper to believe that Karman does 
not exist in the body. 

• 

Gostha Mahila : — Karman which is attached to the exterior 
surface ( viz skin etc. ) of body, causes the ailment inside the 
body and hence that is taken as the cause of interior ailment. 

Acarya:— This view of yours is also not correct. Karman 
existing outside the body (i. e. residing in a totally different 
body ) should not be taken as causing ailment inside the body. 
For, according to that rule, Karman residing in one’s body would 
be the cause of ailment in another’s body, as the distinction of 
place is common in both. 230-232 (2525-252 7) 

rT Tlf ?r STTf rft ^ fa^P* I 

5T ^ fa fa’T'JTT fa IR33IRWII 

233. Aha tarn sahcarai mai na bahim to kancugo vva niccattham | 
Jam ca jugavam pi viyana savvammi vi disai dbhb. (2528) 

[ 3T*T rTc^ ^HrcTrT TiTrPT srfaptrTS fW fapTPn* I 

3*mfa P3TP7wfa ^ 

233. Atka tat sancarati matirna bahistatah kahcuka iva mtyastham \ 
Yacca yugapadapi vbdana sarvasmmnapi drisyate dbh&. (2528)] 

Trans. 233. If it is said that it ( i. e. Karman ) moves 
( in and out ), then, it would not be permanently existing 
outside ( the body ) like a cast-off skin of a serpent. For, the 
ailment is experienced all over the body at one and the same 
time. (2528) 

srftspR ^ prraratfft 5 n%- 

pr 1 3ral^- <<; r 'rfafarpnfa ” 
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13 *tr: l fqra, 3*fq: g^rgqqerc §ra Iivrcii 

d. o. 

Gos^ha Mahila: — Karman of one person, say Dbvadatta, 
moves inside and outside the body producing ailment both inside 
and outside the body ( by his movements ). Karman of one person 
does not enter or affect the body of another in any way. 

Acarya : — In that case, the principle that Karman exists on 
the surface of body like the cast-off skin of a serpent, will be 
null and void The principle of accepting Karman as moving 
inside at one time and outside at another, is not consistent with 
that of accepting it as existing only on the surface like the cast- 
off skin of a snake. 

Secondly, if Karman moves in and out, the ailment should 
be felt one after the other. But that is not so. For, the ailments 
caused outride, as well as, inside tho body as a result of striking 
a stick are felt simultaneously. So, it is not proper to take 
Karman as moving inside and outside the body. 233 (2528) 

There is another difficulty in taking Karman as moving — 

=srf?5*i Orsrfhr ^ st *re<r |R3»IIWMI 

234. Na bhavantaramannei ya sarirasancarao tadanilo vval 

Caliyam nijjariyam ciya bhaniyamakammam ca jam samab. 

(2529) 

[?T ^r^rTTTT^frT =3 I 

234. Na bhavantaramanvbti ca - sarirasaficaratastadanila iva I 
, Oalitam nirjlrnameva bhanitamakarma ca yat samayb. (2529) ] 

TranS. 234 Like the wind, moving in the body, it does 
~tiot depart to the other world. For, it is said in the Scriptures 
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that the moving ( Kafma ) is a nullified { Kjin hdtt ) or Nom- 
Karman. 2529. 

^fawn^qqrql, aft 
q^igrnrc q Kiat^^'4: i qfft qqqmfqft 
tgs i qfosqfcft ^T^r: I ?? n% q%?qq *iq?(% q w 
q^wqra-wqmifts:, q*n q q$q, n qq^e 
q^ftfa I ant-q«tm%sfq “ qfeq;” s<% -rqqjq q^qsjijH- 
5tb^, qsri q qq*q%qrq%, qg q% ftfq*q^ 1 1 <j<$- 
tR^, qfqqrercftfRifoqTS-' qfoqfiRqifq ” <4 ^ qnr %qi^iq; 
#tra qfoq $*4 ftsrcs”^qi%qqu, q«n ‘ ftsffWi Mfu^' 
# qqqiq wng qt)*r 3tm% qfbj wft ft4ftfi$q> qq-wr 
qfqqq;, qq q^q qqqft q ^qf qqfqgn^ snsqqt suit mm- 
<q$ftq q^iqsqfqftu I q^feqqJt^qfSqi^fq; qtfq: qq*q- 
| stflt sq#qq q.qfoftft Rqq<3[ IRV^II 

D. 0. 

Acsrya : — If Karman is taken as dyamic, it would not accom- 
pany the Soul to the other world. Because, like inhalations and 
exalations, that which is moving in and out, cannot depart to the 
other world. 

Gostha-Mahila : — The assertion "Calamank calib ” 5 in the 
Agalnas speaks for the dynamic character .of Karman. Why do 
you attempt to deny it? 

Acarya: — You have not grasped the real Sense of that ass- 
ertion. “ Calamanb calib ” etc. and Nbraie java Vbmaipe jivao 
caliyam kamtnam nijjarai ” etc. indicate that all jivas right from 
the category of Narakas or hellish denizens to the 1 Vaimanika 
divine beings, tend to nullify or destroy the (bondage of), dy- 
namic karman. “ Nirjiryamanam nirjirnam ” implies that, that 
- w hich is being destroyed, has already been destroyed. The agamas 
thus imply the dynamic character of Karman as a nullified- 

1 5 . Vide Bhagavvati Satra, Pataka I Udde^aka I. 
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Karman or Non-karman. You are not justifiied in holding the view 
of dynamic karman. (2529) 

Establishing the position of Karman, he says — 

sir?* jk srfN 44=4 <4414 ^ i 

ftT5^rrrf , Tg4*rs i *rr43Tt n *R4?4 irv^uv^oii 

235. Anto vi atthi kammam viyanasabbhavao tayae vva i 
Micchattaipaccay asabbhavao ya savvattha. (2530) 

[ 4>(* I 

fas*rc4IT44c4W£T4RT *T4?T IR^IR’^ 0 !! 

235. Antarpyasti karma vManasadbhavatastvaeiva | 

Mithyatvadipratyayasadbh&vacca sarvatra. (2530) ]. 

Trans. 235. Karman exists in the interior, as well as, on 
the surface, because of the (feeling of) ailment. And, it exists 
all over the body on account of the motives like vanity etc. 
(2530) 

ufafi I ^?4I4 $t4t%% |g; i 
< 44 }%% shrt : i w m ^4i4*04*44if% w < 444 $%, 
aifer =4R$44[, 44 : wnw 44 4f44R4%f4 I fosr, 

T4T4S CT! 4R 4«4it' t | =4 SjftW 441 4fe444432 44T 4 '*r£- 
4RT4, 441 441 4ft c 4^Nfq 444 4R4, ^4R«444I4- 

f45W^4R, 3R444F-R4 =4 44*45ft444c41%% I 4*41?. %«?!- 
*4I#4T 4i44?44444Rf ^ 444 45I41? 4?45T4>J4 454tft 4#4 
44tf*4, 4 344T?Ft4 I 4*41? 45F44: fW-#jffaf??4l4TSr%4 
4Slf44I444 R44 454% 4p4444f 44RTS, F?444r fa^RRH 

D. C. The proposition is that Karman exists in the interior, 
as well as, exterior regions of the body on account of the sensa- 
tion of ailment felt inside, as well as, outside the body. Wherever 
there is ailment, there is Karman. So, Karman should exist all 
over the body, because ailment is felt by the body inside out. 
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Vada ] 

Karman is bound by motiyes such as Mithyatva etc. also. 
These motiyes exist on the inner, as well as, outer ’ side of the 
body. Their karya viz Karman should, therefore, exist on the 
surface, as well as, inside the body. -Hence, O Gostha Mahila, 
leave aside your vanity, and accept the true principle * that Karman 
is united with jiva like fire and iron-bar or water and milk. 

235. (2530) 

Now, in reply to the argument that there would be negation 
of Moksa, if Karman were inseparably united with jiva, the 
Acarya says — 

srfVm’T^Fr nr % nmcriT n i 

*rm-ftrfNrrt frr^rrrfft ^nrriT 

236. Avibhagatthassa vi se vimoyanam kancano-valanam va | 
Nana-kiriyahim kirai micchattaihim cayanam. (2531) 

t 

ftT«7r?^rf?r*r^rsrr^ ir^IIV^II 

236. Avibhagasthasyapi tasya yimocanam kphcano-palayoriva I 
Jnana-kriyabhyam kriyate mithyatvadibhiscadanam. (2531)]. 

Trans. 236. Like (that of) gold and stone (united toge- 
ther ), its separation ( from jiva ) is brought about by means 
of cognition and action in spile of its close contact (with 
'jiva), while its re-union (with jiva) is (brought about) by 
(means of) vanity etc. 2531. 

} 

finrRnr mr^Tf srT^-mrnrf i rr«rr, 

rr?r rprlm rc#rer i pf- 
fesrl-srrRRR hi, ^rkr^.i 

qw ^rfon gfifarrmrawri rr^rparRr ^ i rr^Rr g 
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g mrnmmq qRmrtm $#? * ^ %-i it 

ft<* ^ ” sfmrqm^ i mi mm: ^ -qqf?5m% ? ?Rr 

I I * ^ %m mfofq mfSRqqm 

imfr ra^N;- 

i m*iu “ src 3f>7iT ^ tmpmt, ar^mfqwFtmqfarcRU , 
m*Rq;rfmq;q;, mrrcft s?qiiRfr*Ttm ?fto:#o>rw:iUmfq;fasqfir- 
^rr[ 1 5[3 irept i mrn 

<( f rc-%qtqrcm ” %m \ fasqTmftfmt sfa-wfcWtat 
fomt, 7mmfrRr?m simmcrfs^foTt 


D. 0. 

Acarya: — Jiva and Karman are united together like gold 
and stone. They could he separated from each other hy means 
of jnana and kriya. 

Jiva is inseparably united with two things :- (1) Aka^a or 
space and (2) Karman or action. The contact of jiva with aka^a 
is so intimate that it is never separated. In case of contact with 
Karma, that with the lower types of jivas is always inseparable, 
while that with the excellent ones, is broken off by means of 
excellent qualities such as knowledge, philosophy, character, pen- 
ances etc. In case of these excellent qualities being absent, the 
bhavya or excellent jivas will not be separated from the bondage 
of Karman. 

Gostha M&hila: — Then, how could they he recognized as 
il bhavya ? *\ 

Acarya: — They are known as bhavya by virtue of their 
■fitness for the attainment of Moksa. But this does not mean that 
all attain a certain spiritual form only by virtue of their fitness. 
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Vada] 

Just as, an idol could not be constructed without the necessary 
materials such as wood, stone etc., the excellent souls also could 
never be created in absence of certain necessary qualities. This 
leads us to the conclusion that Jiva and Karman are inseparably 
united with each other. Just as, water and milk and gold and 
stone, united together, are separated from each other with the 
help of proper means, Jiva and Karman are also separated from 
each other with the help of jnana, darsana and caritra. 

Gostha Mahila : -Karman is attached to Jiva only on account 
of actions like those of bowing to false gods, as real ones, 
committing violence etc. But they are not separated from each 
other by virtue of qualities such as sympathy, generosity self- 
restraint etc. 236. (2531) 

The Acarya replies: — 

srnaSt rrf^rnrft* i 

rrftrflr ftw ft rriftann ft ? 

237. Kaha vadane kiriyasaphallam n&ha tavvidhayammi i 
Kim purisagarasajjham tass&vasajjam&gam to. (2532) 

238. Asubho tivvaio jaha parinamo tadajjane’bhimao I 

Taha tivviho cciya subho kim nettho tavviog& vi ? ^2533) 

[ ^'4 ^issrft ffftvft I 

ft rTfr: iR^allV^RH 

trm »pr ft ? ir^ir^^ii 

237. Katham va”dane kriyasaphalyam nbha tadvighate I 

Kim purusakarasadhyam tasaivasadhyamekam tatah. (2532) 

238. Asubhastivradiko tatha parinamastadarjane’bhimatatL i 
Yatha tadvidha eva £ubhah kim nestastadviyoge’pi ? (2533)] 
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Trans. 237-238. Or, how is (it that the) success of action 
( is accepted ) in ( case of ) admitting Karman and not in 
(case of) its destruction? (How is it that) one action is 
inaccessible to an effort which achieves another? So, why 
don’t you expect beneficial result in separating ( Kerman 
from jiva), just as you apprehend an extremely inauspicious 
result in (case of) accepting (the existence of) Jarman? 
(2532-2533). 

7 ! 7 ^ I $4 S ?7 1 777 717 ^ 

?-3 1 77(-7T7U?f77t'nf 

7f£?TCt f777 TTfWff 777r7, 7 1 gfai ? I f&7, 

TgsTtsfn, f% 7t77TRS7T773577R7[«7 “77” Icftllfa 
77*7^, 77 777 3117(7^7^, 77 1 7^ 771 T77CT 77 7FTT 
777 I^ 7 I 7 l 7 fe 3777 R? 7 ra?« 7 ffF 7 % ? S? 77 # 5 77 ^^fe 7 

777!) #^1717! I 777|R7!7-“ 7t fV’ 7^7^ 77! 17 771^1 

^3-7?7-7«77 7^17*7773 7^7 737)^3571713 

7PI 77 Il777tsf^77! 771 %37 771^ 7^7 77 
177^TOtsg7^7^R7Rj_ TTlMTm^trafeTftsft |§S f% ?- 
73 3f%^rK7n^7 7^13 317! t 7W«ftl7 3!T[f73[73 R77^7lf7 
7&3S I^RRT f<7 ! 3^3 HTTfTT 77R7RI777lf^7f%: 
117737 ( 177 ^ 1 ! 

D. C. What is the definite purpose in accepting the validi- 
ty of actions like committing violence etc., when the bondages of 
Karman are accepted, and why don’t you accept the validity of 
actions such as expressing charity, sympathy etc. when the bon- 
dages of Karman are being destroyed ? According to you, a 
sinful effort brings about the accomplishment of the bondages of 
Karman, while a meritorious deed such as that of charity or 
sympathy, does not bring about the destruction of bondages of 
Karman. This belief of yours is absurd. The whole view-point 
of yours about Karman is based upon such absurdity. Really 
'speaking, the auspicious consequence of meritorious deeds des- 
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troys tlie bondages of Karman, in the same way, as an inauspi- 
cious consequence ( of sinful deeds ) brings about the accomplish- 
ment of the bondages of Karman. This shows that Jlva and 
Karman though united intimately with each other, could be 
separated from each other by the help of proper means. 237— 

238. (2532-2533). 

Now refuting the arguments advanced by Gostha Mahila, as 
regards the Pratyakhyana Ptu-va, the Acarya states — 

foiT'TRtrm 1 1 

•ts arm^TT fT?«Tr»TT irs°iiv\3HH 

239. Kimapanmanam satti anagayaddha ahapariccheo I 

Jai javadatthi satti to nanu sacebva parimanam. (2534) 

240. Satti-kiriyagumbo kalo stirakiriyagumbo vva 1 

Nanu a-parimanahagi asaipsa cbva tadavattha. (2535) 

[ fo^trfttrpJT ? 1 

'Tfanira; ir^irwh 

?tf^v-f^TT3^IS ^5: ^0f^T3^?T I 
ST5^ , Th'nTOllfsRT^T ^ rTV^T ^Hl! 

239. Kimaparimanam saktiranagataddha’ thaparicchedah 1 
Yadi yavadasti saktistato nanu saiva parimagam. (2534) 

240. Sakti-kriyanumbyah kalah surakriyanum by a ival 
Nanvaparinamahanirasanisa caiva tadavastha. (2535) ] 

Trans. 239-240. What is (meant by) a-parimaga (imme- 
asurable)? Is it (immeasurable) capacity, (or) the (immeasu- 
rable) time that is not (yet) come, (or) the (unlimited ) con- 
tinuance ? If ( it means to exert ) the capacity till it is finally 
exhausted, then,, that itself becomes a limit. (The observan* 
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ce of vow) is measured by the limits of energy and actions, 
just as, Time is measured by the movements of the Sun. 
(The principle of) a-parimana is (therefore) violated, and in 
(case of) its acceptance, the (fault of) desire will be pro- 
duced. (2534-2535) 

” ?ft I 35r 3Pnifftloi ?-f$ 

fftjfoqqfononi. 2 33 2 sra 

qft: i 33 qft “ qra^fti gfti3ii33? ; fa3 * 
firaft, 33*3f| 3g gf%: qfftinqro^, 331 nh ftfasq% 
q^pqiftft i las 1 ^is-“gTftenft” “qra-smfa 

If ’’ 5^3^331 f| JofrfiftlW SRqPRWPn^^J 3515 W 
3515 58^*313*3 351^133 3 §{^3 |<3& I 3HRT- 
3I1~3'3T 533T-SS3f335lft: 335ts3#ft, 33TS3lfa 

Siftifow 5R3l33l3T3fw,i5 |5ro: I sreftqftfa I 
33t 3^3 qft 5Ri JiftiRrcqrofftiorowr lift: Jiiftft, 
qT3ft335i53ffti<n^ftf i qp^— 

“ 3 ii sumi Ilf ” ?ft, 35115-“ sne^iift ” qg^^sti- 

fatfisft 3^31^33353 ^3, “ §ft- 

D. 0. 

Gostha Mahila :-The pratyakhyana accomplished without any 
time-limit or the limit of energy is the most beneficial of all 

Acarya : — What is, a-parimana according to you ? Does it 
imply exerting till the last drop of energy ? Or, is the whole of 
future time included in a-parimana? Or, is it that a-paricchbda 
qt continuance without break, is a-parimana according to you? 

When you say that “ I shall refrain from enjoying a parti- 
cular pleasure till I have the capacity to do so,” the pratyakh- 
yana does not become a-parimana or limitless, but parimar\a or 
limited by the bounds of capacity expressed by means of actions. 
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Vada] 

Just as, the measurement of time is ascertained by the help 
of movements of the Sun etc,, that of the limit of pratyakhyana 
is ascertained by the help of actions exerted by capacity. Thus, 
your theory of a-pa/imana or immeasurable pratyakhyana is 
refuted, and the fault of a&upsa or expectation is all the while retai- 
ned therein. For, the person observing pratyakhyana would all 
the while be cherishing a desire in his heart that “after the 
whole of my energy is over in observing this vow, I shall be 
able to enjoy the objects of pleasure in the other world. ” 239- 
240 (2534-253 5) 

Not only that your theory is self-contradictory in this w r ay, 
but there are other difficulties also — 

srew mr sfksft ft %crr? i 

241. Jnhn nn way abba rigndoso maynssa taha jTvao vi sbvabl 
Vayabhaiiganibbhayao pnecakkhananavattha y a. (2536) 

[»r«rr vr vttft rmr ^ftsft iftPTTq; i 

imvrj-ftWrf. ^ IIWURH35N 

241. Yatha na ^ ratabhnngadoso mritasya tatha jlvato’pi sbvayam | 
Vrata bha nga nirbhay at pratytvkhyananavasthft ca. (2536)] 

fftnftiTflf frT 5n^rh ^ vift i 

* ^rs^qft^ qJtoi ft ftr iiwirh^II 

242. Ittiynmitti satti tti niiiyaro na yavi pacchittam i 

Na ya savvavvayaniyamo kgbna vi safijayatta tti. (2537) 

t ^if^hft vnft^ih h ^nft Jrmftraq; i 

* ^ *ftsmft*m TT^lft ^TrT^rftft IRSVIV^II 

242. Etavanmatra ^aktiriti naticaro na capi prayascitt&m I 

Na ya aarvayrataniyama ekfenapi saniyatatyaditi. (2537) ] 

Trans. 241-242. In cherishing (a desire) just as there is 
no fault of violation of a vow to a dead (being), the living 
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( being ) will also be free from fear of violating the vow, in 
(case of) enjoyment. And (thus!, there would be confusion 
as regards observance of the vow. ( On saying that ) " This 
much is my capacity there would be neither excessive 
practice nor remonstration. And there would be no (necessity 
of ) observing the rule of practising all vows, as ( according 
to you ) asceticism could be attained even by ( observing ) 
one vow. (2536-2537). 

w q^sqqqqq iwiMt- 

qqtmfcqtqiq; 5lTt q qqft qqi g%$qqqftqiojq- 

qjqq^qqqq qq #i3lsfq qrntqqqiqT q ^tq: jqqtfa, “ qqiqfqq 
qq gf%:, qgt q^qpj-qiq^q qjq^qia'h^rq qqftq qjqiq” ^q- 
fqqiqqq^'pjqqqq #raUfq qtotqraqqiqqq slqigqtl q qm?- 
?qq: i q ^fqe qr raqsnqq 1 raw, ^qq^qqqq “ nrnqqft 
qq ?ifq;: ” ^qqs^qqql a<qiqqiqiqq«ra fti^, 

“ trqrqfl qq giq:: ” ^Pd qttKraqi^ <|q: q^iqqiqrq;, gqr^qqq- 
qrq jq: JRqiqqRif^Pr 1 raw, qgiqiqra^:, qeiq*w w ntqfa- 

qf.qqqw s&raqiffqq^q qqfoqfq qqift qrqsfNiiq, # 
qerisqf 5 ^3 qqqfq qqfffqqrqnj jnqfcftfq qgfqra <dhwTS- 
'‘ifaqfqq'Uqifc/’ “qqraqq qq 3%qiPrai ” jqqsqqqiqq urn- 
qqf q.qdlsiq qi<q|: q)q^qf\q\<itqn3.ql qq^sfqqiqii qifqqn:, q 
=qnq qqq?:, q qift qiqfaqq., qqi qfoqqfraraqwwq q qqiq,, 
g5Rqqs*qig, traqqqfiqisqqiiq 'qsfqqiqq qqqqqftra IRH 35 
IIHH^II 

B. C. According to u<, there no objection if a person 
enjoys pleasures with damsels in the heavenly regions after 
death. Similarly, tin re is no objection in accepting that a living 
Wing rd>o could enjoy pleasure etc., according to you, who 
apprehend the limit of energy to 1%* imnwu'-urable, Fur, by plainly 
MiVmg that " Thi*- much U my capacity and at the end of that 
jwutfh energy, my praifakhywa w ill be over. So, there w no 
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harm if I enjoy pleasures ”, one would think that his duty was 
over, and you, too, would find no objection in accepting that view. 
But according to tlic Jaina Scriptures, that is not permissible. 

Moreover, on the plain assertion that u only this much— and 
nothing more— is my capacity ” there would he no fear of violating 
the vow. But this would create confusion in the observance of 
vow. For, at first, one would enjoy pleasure by saying that, 
“ my capacity is this much ” and after some time, he would 
again accept the observance of pratyakhyaua, and again, he would 
start enjoying on the same excuse, and so on, leading ultimately 
the observance of vow to confusion. 

Tims, according to you, those who act contrary to the re- 
ligious vow on the ground of a parirmna pratyakhy&na, will not 
lie hound by excessive enjoyment, transgression of vow, or even 
remonstration. 

Nor, will they be required to abide by the law of observance 
of all vows on the same ground. For according to you, the 
observance of one vow is enough for the attainment of asceticism. 
241-242 (253(3-2537). 

Taking the alternative interpretation of a-parimana as the 
Future Time or continuance, the Acarya states — 

ttt arrrfarrnt I ' 

trsrt fa vrwnsrart irs^irh^ii 
fa restart far far i 

irhsiiv^ii 

243. Ahava savvanagayakalaggahanam may am a-parimanam 
Tenapunnapainno mao vi bhaggavao nama. (2538) 

244. Siddho vi snnjao cciya savvanagayaddhasaaivaradharo tti I 
Uttaraguna-samvaranabhavo cciya savvaha cbva.„(2539) 

[ 3T*r^r ^T^t^TTrfTTi^rrfw Trfm'rfam'nrr; I 
^rcrjfmrfasit *jfasfa •*nRfrt srw IRS^IR^II > 
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^tr?r gq ^qTqTqm^rcNrq? ffe l 
sfnsrq^qrm^rrq qq =tqg; irwirwii 

243. Athava. sarvanagatakalagrahaijam matamaparimatjain 1 
Tenapernapratijfio mrito’pi bhagnavrato narna. (2538) 

244. Siddho’pi saipyata 6va sarvanagataddhasaipvaradhara iti| 
Uttaragugasajuvaranabliava kva sarvatha caivam. (2539) ] 


Trans. 243-244 Or, ( let ) the a-parim&na be taken to 
imply) all the (Future) Time, that has not yet come. By 
( doing ) so, even a dead being with his pledge unfulfilled, 
will be definitely violating ( his ) vow. Moreover, a Siddha 
being will be called a ( mere ) ascetic on account of ( his ) 
holding the religious vow for all the time that has not come. 
And (thus), there would be entire negation of the subsidiary 
qualities. (2538-2539) 


qkqFqqrcqqqqqr q^qqqfarrq 

qqq;, ifa qft gqtsfa qtqrcrlqqfqn, ‘qrq’ ??qrq?qfy 

? qqqq qq myg, qq,qqftf5qT^, qfjpqqfqqqqs qqqfhre- 

qrf^fq gsqq$%i% 1 qfa % qq T%5tsfq qq mqifq, qqrqr- 

i srcqrfa sq^iqlfaqFqTqqHqqsRq^OTffcqTft- 
I qR^^qfaqfqqq^q^ftOTfqfqfq SSRT5 
qqsq: i qqg fog? aw?, i 73 ^^, ‘‘fes *1 

qqq qqqq, qt qqqrqqq ” qqqrfqfa 1 srfq % apqtsft 

?fq : 1 75! ? srrcgtRqrfq ” 37R gqs 

qFEt-qqrarfqq%q:, qqqq 

^qqRRrcqrqjR^ftq $$qg, srRgqq qq*q %r*gq-qqR! 

qqt^i qqiqm7f5I7^[^^R73JsjgiRiJ^RR qqqqnnqi inslRT, 

qfaiqifqq qq(qinqi3jq<qiqqRRqtgq'w, qqqqqtfqq sroqfqqr^q 
wkmqi% qqqq qsqrfaqft q qqq # sqq&liq irh^ir^ii 

D. C. If, according to the second interpretation, you take 
a~parimlna to mean- all the future time that is to come, the 
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pratylkhylna will naturally be said to h^ve been observed in 
Future Time. In such a case, a person enjoying pleasures etc. 
in places like heavenly regions after death, will be said to have 
violated the vow. Because, he being engrossed in pleasures after 
his life is finished, will not be said to have observed the praty&- 
khyma for all the future time. According to this interpretation 
of a-parimana pratyakhyana, even Muktatma will be said to be 
holding the vow and hence will be called an ascetic. But that is 
against the practice of the zgamas. 

For, it is said — 

" Siddhe no safija^, no a-sanjak, no safijayasanjay^ ” 

[ A Siddha being is not restrained, nor unrestrained, nor 
between the two. ] 

There will be another difficulty also. The subsidiary quality 
formed of penances such as paurusl purimardha (gfornfb 

bkasanaka, upavasa etc., as well as, the samvarana would not be 
found at all during the whole of Future Period. For, » according 
to you, the apprehension of pratyakhyana does not fit in paurusi 
etc. and sanivarana does not fit in ekasana etp. 243-244 (2538- 
2539 ). 

Taking the third interpretation, the Acarya replies as follqwSr 

srrfr#<? to srart w? ^ i 

245. Aparicchbk vi samana bsa doso jao su& tenam I 

Vayabhangabhayau cciya javajjivam ti niddittham. (2540) 

[ tot* ^ ^ I 

245. Aparicch&d&’pi samana &sa cjo s 0 yatah sr-ut& tena | 

Vratabhftngabhayad&va yavajjivamiti nirdistam. (2540) ] 

Trans. 245, In (case of taking) continuance without 
break also, the same fault ( arises ) That is why fpr fear 
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of violation of vow, (the words) “yavajjivam (till the end'of 
life)” are mentioned in the Scriptures. 2540 

q^sqfHjq^Rqf^s^qgiqrnit gq htor- 
m^twn^RtTfiflqi wnr gq qqtft-q>i<3Tqfc%^nfa jRqreqnt 
# f% qfeqqf^nq qq® q#q qmlqr qwg, anftfcu, sq- 

qraqg ? I m\w- qg:, q|qq*% qiqq; f| 
qfqqtf JRft# qtqq \ f% q q<fte$, qjqg 1 qjqg 
f?r#sfq f% q q## ? ^qrfq l arq fg^qqsji, qrt gq^qrfq qfqr- 
q#ww q^qf gq, fq^^nfq qqq?qg, qqqg«rew>Twqqrt 
q qq qtqr: i sqsfercqnii-^iq ^teqrfq ” ^qqRqffarurqrqrqqH- 
dqnftifM qprw qqt^q f^qgq%t^ ^q 3 Ij*t% “ hr siq^ 
afti qgqtqifq ^nq^qiq” ??qq *ugq<qp?qrcsq “qrqsfag” ?fq 
qftqiipnfqs^ i srat pqqraqfon'qqm? # ir^«°ii 

D. C. Even if a-parimana is interpreted as a-paricch&d or 
continuance, the same difficulty (as in the case of the first two 
interpretations ), will arise. 

When there is no time-limit, should a person observing 
pratyakhyana enjoy pleasure after a definite period of time, say 
ghatika or should he observe the same for the whole of an&gata- 
kala ( future time ) % If it is said that one should enjoy pleasure 
after a definite time, say a ghatika, there would be a lot of 
confusion, on account of questions contending as to why not after 
two ghatikas, three gbahkas or 'even more ghatikas, and so on. 

Secondly, if it is said that one should observe pratyakhyana 
for the whole of ‘‘ an&gata ka la M or the period of time that is 
yet to come, then those in the pra-loka will be said to have 
broken the vow on account of their enjoying pleasure etc. after 
death. The Muktatmans will be called ascetics' and there would 
be absolute negation of uttara-guna and samvarana. 

Thus, a number of difficulties arises, if the theory of a-pari- 
maija pratyakhyana is accepted. 
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It is, therefore, said irTtlie a gamos that — 

“ Savvam savajjam jogam paccakkhami javajjivab ” 

[ I abandon all the disgraceful contact till the end of my life.]] 

The commandment of the Holy Writ clearly indicates that 
the limit of observing vow for an ascetic is the. end of his life. 
So, give up your false persistence for a-parimana pratyakhyana 
and abide by the commandment of the agamas. 245. (2540) 

The Acarya now proceeds to show that the fault of a^atpsa 
or expectation does not arise in case of sa-parimana pratyakhya- 
na etc. 

srrefcrr fig *rr ij thjw i 

it qq qreiq*n4t 2 ir^irwii 

246. Nasanisu, sevissami kintu ma me mayassa vayabhangahl 
Holii, suresu ko va vayavagaso vimukkassa? (2541) 

it qr 2 irs$irh»?II 

* 

246. Na^amsam sevisye kintu ma me mntasya vratabhangah | 
Bhut suresu ko va vratavakaso vimuktasya? (2541)] 

Trans. 246. 1 do not cherish any desire, but ( while ob- 
serving the vow, 1 only expect that) let there be no violation 
of vow after dealh in (the regions of) gods. And, where is 
- the scope of (observing) a vow to a Siddha or Accomplished 
Soul? 2541. 

qiqsftqiqfsrct JR3R9R fh: “wqRRTOt 
^t*ng ” sjqq^qt 1 q qqq-qq^ 

fan “ w 

^gt qtqRwqqRw qqq^t qiq^fq “ ^q«qq*n^q m % 

? i h f§ fq^wq^’w 
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S7I77:, §775^5 77757 Tr^TT^ 77177 |?77! 5T777773; 7175^777- 

ftrc7 7777^7777, 7777777517777ft 7 77Tre7f7%, ?tft 7:77757777717- • 

tht^* sft i 3777 ? i 377 

ft ^ ifft 7177ft, m 7 7>i7ftqi7i7tt 777W7777 77, ?ft 
7^7 77*ff 7n£t*7! ? i TffsTtfa? 5^77777777779 ;, ttt- 

wftqtfq TsTTft^TTfatftift i m Ttsft 7777; gf% 
TRSft, 757 7 ftS7757 JT?f»fiftsqftfll5l 7t7fT?777 *[177771 £7>77ft 
7t777ig777?7ft7777?7F57i757 7^77 77ft 5 77ftft %ftt77it-“€7 
777 7^7lft ” Ttsft lf% 7^277 757lft ftgrfi^q ftfg77757 $7 
77777777757 ? ft; 7777f RTTTR; ? 7777.7477 7 ftfeftft 

7777! I 777777?; gfTRTfiRTTft 5f?777777tqft7f7!7?7f<?777f7ft I 
7%7 5*77f7# 77 S777777S7ft?7 7I77^77l7ft7I l 7757I*j7ft ^77- 
?577lft IRWII 

D. C. 

Acarya:--One who observes pratyakhyana till death, never 
cherishes a deSire to enjoy pleasures after death. That is to say, 
his pratyakhyana is not defiled by means of any desire. On the 
contrary, he attaches good intention to his pratyakhyana, when 
he desires that his vow may not be violated after death while 
enjoying pleasures in the divine regions. On account of good 
intention, the fault of asaipsa does not arise. 

It shoiild be noted that the observance of vow is limited to 
this life, only with a definite purpose. The condition of the ob- 
server of pratyakhyana in the heavenly regions is different from 
his condition in this life. During his life, he being a vratadfiarin 
will be free from the bondages of Karman by virtue of his dis- 
pass'ion etc.^ but while enjoying in the heavenly regions, bonda- 
ges of dlarman will definitely arise and that will obstruct the 
observance of vow. This shows that the pratyakhyana is limited 
only to this life, and it is not possible to follow its' practice in 
the next world. The theory of a~-parimat)a or unlimited pratya- 
jkhylna is impracticable in this way. 
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Gostlia Mfihila * — Why should one be afraid of the violation 
of vow in the other world, while following the practice of pra- 
tylkhylna. It is likely that an observer of pratyakhyana may 
attain Moksa after death, and thus lie may not violate his vow 
in absence of enjoying. 

Aearya: — Your argument is not \alid. There is no possibi- 
lity for any one to attain Moksa at this time. There is no rule 
even in a heavenly abode like Mah&vidbha-k^etra that all its 
inhabitant creatures will attain Moksa. 

GoSlha Mahila . — Since great vows are already included in 
moksa, the theory of a-parimcma pratyakhyana will succeed 
without doubt. 

Aearya : — Even that is not correct. How could one who has 
already attained moksa, have any scope for the observance of 
\o\\s \ As he has fulfilled all the metaphysical aims, he does 
not need the practice of pratyakhyana in any way. 

Thus, your theory of a-patinma pratyakhyana is not bene- 
ficial even to those who have been attaining Moksa. 246 (2541) 

Moreover, 

nwiRwn 

247. Jo puriara%yaya!)kavani luunamsno’vassabhtivinam bhaiiaH 
Vayamaparimanamevam paceakkham so musavai. (2542) 

sivjsr ^ IRwirhsiii 

247. Yah punaravratabhavam janannavasyambhavinam bhanati \ 
Vratamaparimanamevam pratyaksam sah mrisavadi. (2542)] 

Trans. 247. One who accepts a vow, as a-parimaw (to 
be observed permanently ) in spite of his knowing the possi- 
bility of breaking the vow as certain (in ftitUre), is an evi- 
dent liar. 2542, 
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T. gg&sra I?.fsTg 5ni'?R^ft?WT%fq|T *T<j outfit, 

J4f <q&T =3 “ ‘ftfew: §*55ta%3 ” ??qqf sqgRS gtg qiq- 

ggiqqf^gPWm gift* gqg STRgtsft qd JR3I’53Rg>#nai 


qTq^ftqqrtgiqtftq gsRgg#, g g-i pm: nm# rmjtp gqiqj^t, 

sspqsn qffc qism^ramif* ft ikwii 


D. C. When a person well-versed in Sciiptures, says that 
the practice of praty&khy&na should he continued even after death 
for ever, in spite of his knowing that it will he * certainly obst- 
ructed while enjoying pleasures in the heavenly regions, he 
should be called a perfect liar. For, he says something else than 
what he actually bears in his mind. 247 (2542) 

Also, 

•*rmt 4t 3Tf UTirqqsiV fq at 1 

3Tf nfr'q «r 55m«ftq m at 2 ir«cirv<? 3 ii 

*> 

248. Bhavo paccakkhanam so jai maranaparao vi to bhaggam i 
Aha natthi na niddissai javajjlvam ti to kisa? (2543) 

[-*rm: sreimig is am irc^atsfa aaVg^rg I 
sw qtfta a father q'lqsitqftm fra: ip.vcti 

IPAV^II 

248. Bhavab. pratyakhyanam sa yadi maraijaparato’pi tato bha- 
' _ gnam l 

Atha nasti na nirdisyate yavajjivamiti tatah kasmat ? (2543) 

Trans. 248. Pratyakhyana is (nothing but) a dispassion- 
ate inclination (of mind). If that ( peisists ) even after death, 
the violation (of vows) certainly takes place. And if it is not 
so, why is it not mentioned as limited to this life? 2543. 


•■flfiqqqpift JpqpmRg^, H g 

sa wnqratstfifir qfpqg ? i qqq- 
eft p 5\q smmqmg, 
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* 

I sramt w>, ^R^nfq: 
f% *t ^ fgp*%, SftRqtflRRg sR^Rt- 

^ ? # IRHV^II 

D. C. Inclination of mind tending to dispassion constitutes 
pratyakliyana. Does such a dispassionate tendency continue ever 
after death ? Or, is it limited only upto the end of this life ? If 
it is taken to persist even after death it is certain that the pra- 
ctice of pratvakhyana will be defiled by the enjoyment of plea- 
sures in the divine regions. But if such a dispassionate inclina- 
tion is taken to exist only in this life, there will be no fear of 
self-contradiction (as in the first case), why not accept, then, 
that pratyakliyana is limited upto the end of life ? 248 (2543) 

Rf 3T5T|^ VTRT RTTRirafT ^ • 

m ^rsn?Rr r r Rr^rsrt garf ssr 1 IRWRWU 

249. Jai annahbva bhavo c&yao vayanamannalia maya I 

Kim va*bhihi6 doso bhavao kim vao guruyam. (2544) 

[ -.nrq-jirr’T^ ^htwri jtptt I 

fis grsnrrf^ rrt * 1^3; ? IRMRWH 

249. Yadyanyathaiva bhavascetayato vacanamanyatha mayal 
Kim va’bhihite doso bhavat 1dm vaco gurukam ? (2544) ] 

Trans. 249. When the inclination of mind is different 
and the ( actual ) statement is different ( that is nothing but ) 
fraud. Or, what harm is there in making a statement ? Is 
word ( even taken as ) greater than feeling ? 2544. 

s 

*TP?T 

iPTO Wllf^ft I 3TOT, OTlffclfcft “m- 

Thrift 
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#*t ? i *rf? % fl vrranr flungu ‘‘ ^ ^ gs$ T4R 

¥t, *irls;wf^sft ^^Fwsfa^rfa ? i ^grg- 
3rm% ^rc*r ^nn^ift^nUfaiRVittii 

P. C. Although you feel that the practice of praty&khyma is 
limited to this life, you do not actually say so. On the contrary, 
you try to assert something different when you say that pra- 
tyakhyana, is a-parimita or limitless. Why don’t you say, with- 
out hesitation, that pratyakhyana is sa-par inland or limited Is it 
because you believe that words are greater than Truth? The 
agamas do not take VdCdtld as authentic but bhava or actual 
feeling. 249 (2544). 

The agamas state — 

sram fasrfei shmftiT 5?t i 

n m&i ?r 'rxrrit ^stot wm IRVIRHSHII 

250. Annattha nivadie vanjaiimmi jo khalu manogao bhavo i 

Tam khalu paccakkhanam, na pamanam vafijanam chalana. 

(2545) 

[ fSprfaer *rs ^ TRtnfrt "w*: I 

?t?I jTrJrnj’TR, jt ffTTiw 5 ^ ^5 ri IRVIRWH 

250. Anyatra nipatite vyanjanam yah khalu manogato bhavah | 
Tat khalu pratyakhyanam, na pram an am vyanjanam cha- 
lana. (2545)] 

Trans. 250. When a statement is (made) with regard to 
something else ( than the real feeling ), that which is.the real 
feeling of mind ( should be taken as ) real vow. Word is no 
standard on account of its being susceptible to deception. 
2545 
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^Tnfi PTE! E^TT^qigE^JT^l HK^q JF^TTW^ ^ 

M ^ I i aj q q isprsh^f <?q R[%q?ft ^rqj grtT^, ^ g sqfjf 

^ SPW I f€t ? ? I WET# ^ s*T1R- 

wtsqmui^, erm^^e I EEEFrromF^Et- 

Tmr^ ms EE#t eito^e^ ggr EWErfa “ ete- 

^r^ 5, ?tprwr^, f% irwii 

D. C. Suppose somebody has decided in his mind to observe 
the vow of relinquishing three kinds of food and declares through 
mistake that “I relinquish f four kinds of food.’ In such a case, 
where the statement made is not consistent with the * real object 
of mind, a wrong utterance of words should not be considered, but 
the real purpose formed in his mind should be given importance. 
Since such utterances are made without any fixed consideration 
of the real object of mind, they become (at times) deceitful. 
Therefore, the tigamas do not take vacana or verbal statement 
as ( really ) authentic but the true feeling in mind. Leaving aside 
your false persistence of verbal statement, you should, therefore, - 
accept the true principle of sa-parimana praty&khyana. 250 (2545). 

Then, 

pr vmrfksrt fa * sn% i 

3T:iWJTr*ft:fe n IRH?IRHV$II 

mpr itf ^r’n t rnnV fa tmm h rtx I 
SR f^rfnK IFTTSSIPTT ^TT ’TTVfitf UWIRW'II 

vc?t 3^5^ % T^Rt R'Hf I 

ftrrir R^r^rrf *itR3tt ft<?,4Vs*T f?r iR'^iRMStell 

^K=cTt *Tjj I 

’h-j ' fV 'TTT? rTsfV IRHSHWi'Ul 

251. Iya patinavio vi na so jah& saddahax Pasamittena | 

Annaganattbhr&hi ya kaum to sanghasamavayam. (2546) 
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252. Aboya d&vayam b&i janamano vi paccayanimittam I 
Vacca Jinindam puccbasu gaya”gaya sa parikahei. (2547) 

253. Sangho sammavai gurapurogo tti Jinavaro bbanai \ 

Iyaro miccbavai sattamao nibnavo’yam ti. (2548). 

254. Eisam samattbam katto gantum Jinidamelarami 1 
Bki Kadapuyanak, sangh&na tad kao bajjho. (2549). 

[ffrr ^ *rnra; l 

gr?q7T»inc«if^:^r rmt iRHUlwmi 

snf^r ^ht srsfHrr smrsrfa Hr^fdfhrTJi 1 

3T3T FHJRs? T 5 ^ TrrTTSSlTrfT ^TT 'rfcti’few IR f VURW9ll 

^hr: srsgfe fer fsrfer tnnm i 

ffT^ ’1’TRT# IRH^IRWII 

fed ^rOTS# ftfft T3Tfe*3% I 

sr-sftiri ;g%r nni fet ^rrar: IRWIRWII 

251. Iti prajnapito’pi na sa yavat sraddbattk Puspamitrena I 
Anyaganasthaviraisca kritva tatah sahgbasamavayam. (2546) 

252. Ahuya devatam bravlti janannapi pratyayanimittam l 
Vraja Jinendram priccba gata”gata sa parikatbayati. (2547) 

253. Sanghah samyagvadl gurupuroga iti Jinavaro bbanati I 
Itaro mrisavadi saptamako nibnavo’yamiti. (2548) 

254. Idrisam samarthyam kuto gantum Jinkndramulk I 
Bravlti Kadaputanayah, sangbena tatah krito bahyah. (2549)] 

Trans. 251-252-253-254. Although persuaded in many 
such ways by Puspamitra and also by the old monks of other 
gacchas, when he did not put faith ( in truth ), then, having 
gathered, to-gether, the whole Sangha (of Jaina monks), they 
called a goddess, and in spite of their knowing the real cause 
of faith they told her to go to MahavidMia and inquire of 
the Tlrthankara as to who was right. She went (to the Tir- 
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thahkara), came back, and declared that the gaccha led by 
the preceptor was right, the opponent was a liar, and she 
further said that, he was the Seventh Nihnava. ''Whence could 
this wretched demon 6 have this much capacity to go to the 
Tirthahkara ? Gostha Mahila replied. As a result of this, he 
was expelled from the gaccha. 2546-2547-2548-2549. 

hh^whihihhhhi i»ra 55 
Wfts hjhr^t^hh: gfriifa: h 

ftnfq: 1 

h i HHt Htgmifi&HtHm “ Hi?ft«r ? 

#b^HireHfa unfair HreHHt SHHHifH i hh: 

IHRIHSt HI H fonfa R 5IIHlfH I HHS Hift- 

5T%H% HfoR H%fa I: HHHH5W $H! I HlHlft =H H*R ^IHlfl- 
5fl%H*lf T%%: I UHt 5ilf%3; ^RtT HHIHHT I HI 5# 

HfcjH, f% 5*tm 2 1 hh: hhs Hinnft hhhhrhih^iM 

hri #hsHre^Hi,-ft; pfeqHfHfiisPTpr.* 
H>nra HHHJ , 3H HlglHlflst H5f% 2 I HHRHT HtrSf-HH 
HHHIHHH pHIT! fHK 5 STh1rH pH, 

^Hlt H^lft I 5RRHHH f H H3H t HHI H HI I Sgl ’H HH5«j JRHI- 
HHI qipfa HHI^HfH-^ HHS 

H*H*n$, Ht0IHlfSH*3 fawi!5I& HHHHIH ftfH! ” # I 
gHII HtglHlfSHf 5H5)t, 551 HIHH^Hl? HiSSjRIHI- 

HHHSjfoi 1 # I USHfa HI5# H ftfes; H*T^ 
HI53; HHH 15 IH HUH Pi I HHIHtfHHHfH5)l?HSI 551# HH! IPWftll 
W®IIWtelUWII 

6. Kataputana is a kind of demon. It is believed that a 
Ksatriya not performing his duties well, is bom after his death 
as such a goblin. It is a kind of preta or inhabitant of lower 

regions. 
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D. C. When Gostha Mahila did not put faith in the words of 
Acarya Durbalika Puspamitra, sthaviras of the gaceha tried to 
convince him of the Truth exposed by the preceptor. But Go£t- 
ha Mahila replied arrogantly “ You ascetics, what do you 
know ?” The Tlrthahkaras have preached the same principle that 
I hold. ” The sthaviras said “ Do not degrade the Tirthankaras 
by such words. You do not know the Truth. ” 

Ultimately, the sthaviras called an assembly of all the 
monks, who propitiated a goddess with the help of Kayotsarga. 
The goddess came to them and asked them as to what she could 
do for them. The monks though knowing the truth requested 
her for convincing other people, to go to Mahavid&ha and ask 
the Tirthankara there, as to who was right. The goddess return- 
ed with a message within a short time, and declared that the 

gaccha led by the preceptor Durbalika Puspamitra was right 

* «. 

and Gostha Mahila who had turned out as the Seventh Nihnava 
was a liar. 

On hearing the message, Gostha-Mahila said” How could 
this wretch of a demon go to the Tirthankara ? 

i 

Then, when he refused to believe even in this, he was ex- 
pelled from the gaccha. Finally, without returning to his original 
school, Gostha-Mahila wandered here and there, and died as a 
Nihnava without expiating himself for his sinful acts. 


End of the Discussion with the Seventh Nihnava. 



Chapter IX 

« 3T'<T II 

«=*o©= 

Discussion with the Botika Nihnava. 

After dealing witli the stories of the Seven nihnavas who 
contradicted the current religious ideals of Jainism as mentioned 
in the foregoing pages, the author now proceeds to give the 
story of another type of nihnavas ( viz Botika ) imphed by the 
word ( ca ) in “ Bahuraya paesa avvatta, samuccha duga tiga 
abaddhiya chva” 1 etc. 

^frTTTf ?Tf3TI I 

fry ii?irvhi 

1, Chhavvasasayaim navuttaraim taia Siddhim gayassa Virassa | 
To Bodiyana ditthl Rahavirapure samuppanna. (2550) 

[ rTTT *T<WI nffc^T 1 

?rm sftfeOTr r^vit *rgc75rr n?iiwv>ll 

1. Sadvarsasatani navottarani tad a Siddhim gatasya Virasya l 
♦ * * ° 

Tato Botikanam dristi Rathavlrapurk samutpanna. (2550)] 

Trans. 1. Then was produced a doctrine of Botikas 9 in 
Rathavlrapura, six hundred and nine years after, the Tirthan- 
kara ( ^ramana Bhagavan Mahavira Swami ) had attained 

nirvana. 2550. 


1. Vide Chapter I. p. 9 (v. 2300). 

2. Popularly known as Digambaras. 
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The story of the rise of Botika is given as follows : — 


«r*Tt nr I 

sRf’m tr trir^II 

HffesrriiTW £tz 3^tft l 

iRlRWUi 

2. Rahavirapuram nagaram Divagamnjjanamajjakanh^ ya i 
Sivabhaissuvahimmi puccha th&rana kahana ya. (2551) 

3. Bodiya Sivabhaio Bodiyalingassa hoi uppattfl 
Kodinna-Kottavira paramparaphasannippanna. (2552) 

feiaRJrRHHl T^T Plfkrmi ^>RTT ^ IRIR&MII 

-^rj^rra: i 

'T^T^re’T^r’TvrT IRiRVaHI 

0 

2. Rathavlrapuram Nagaram Dipakamudyanamarya Krisna^ca | 
^ivabhaterupadhau priccha sthaviranam kathana ca. (2551) 

3. Botikasivabhute-r-Botikaiingasya bhavatyutpattih I 
Kaundinya-Kotta-V irat pararnparasparsamutpanna. (2552).] 

^iihhhrh:, g^-THEffrsT hut hht^i 
ggftsr stqH.TRHRggiHH; I tr hriwihrr: sjh: tththhi: I 

H»ft Hqfar I TT H 

foSRIR 'Rsfa I TRW I 

TRT HRTTR HOlfg-fagf^lTst H T3#T Tl4 

%3RT I fWTT W Ht^THIHT 5TR? 

ftgrfe I ! *»H Hft RH?T 

gnrrft^TTf% ’ ^ I HH! $rH«TT H%T, HT5RJT Ttfwst5T5$sfa- 

sn^ trfiht fsR^fgnt i tr: Hifarci wri 

jfoRR-*' |jfqfq% I *R3THf S.Rl^lftgifH HHpg 33 trs, 
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3 3*^3 93 31^3(3 ” i 33: ilfrsiftfsqr i^frnt 

ff&r: i m^i ^qtfdf§^: Ht^fflt xz' I 33 f 3133: 333- 
spi flint i M 3 if! |h 33 33333 I 3 f “ 333133:, 
3t9tf3f9ti3fif33f ” ifl 3 37?nj i 33: obh^i? eftff qr^otT 
^n#r f?t3: f3: I HTffef&f fqf3if 3lsc3?39 i 33 ft- 

ntpt S^fir 3 33R3t: I fill oft Wf3%p3 ^^RRR 1 

33 3ttft%': mf j3S33:~t3Rl3 33 ft'-j^r WiftR3333'%33t 
? 33*33 gqjtfftftfcnfq UtR 93531 3 f t%fnj i ot 3 *- 
f ^ffftntt: 3fit ftfrlt IftffRt, 3 3 qqfaqfo fRitiRfft \ 33: 
“ pnt^sllrsqqf ” gfq ftfqtsR-qiql 3331^533 stills 
qdf 39 fpqsTft f sflntt ft'-pr qt^sqftfl f mfl i fill ft3- 
sqfiqf : ftiftilslf fpjft i sFtecr =3 sjlt fsRffsqftg; 3f3fnt, 
ttfft — 

f5iitf#tfti 3 5R?_t 3tf&t3t3t 3i%rpr 3 i 

313033313031 5%-ft I ft ^l%l II? II 

ftf 33f 3<30 33 fit w%q 3tor i 

33 ff fqjfqt ffffR tifl sqrto'i irii 

?q %3iraR393K3t3r 09tt03, if3tf q>t %ra fgore sqfa:, 
f*w 3 3*533 fi fqfqq:, 3R?qq 3 39 fgfqq:, 9 ^ 33^3 fi 
329133 : 1 ^qifar| pt3f%q;r, oateol % 9 % 

33 33 tilt 3tqpot =3 313%3ft3t 1 

qsftt 033tit f ot^ft 3i3i33ft3t ll?n 

fafqq: qiqfqlto f9, 33 f 33f33! I 3333 3 Of fffaf: 
9 *? 3£93 ftflfffpf, 333333 3 33 31331333313: ^3lfs3f^R- 
qitORlfqfo I 3|33 ff3t fqt 9*j;f33T 31^3-“ 3f3f, 3ft f¥f3I- 
•ft^tqqisfkjtftqif 3(3tg3f3: qftffit !i 3 f f^33>«3: fq> 3 
f^tl 2 I 33t g3fl33i3-3^3tf3pt 533RaftSf^, 33331331313, 
3133 3 31333 33 319.” I 33! ff 39^331 9tf>9.-“ off 3T3f3 
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IT f% 1 , Jpq#T a ailtm, TT^lf'KTf^PTT IT qa Rmfraff 

Rmaraq: a;asa:, fa; qama aara-aa -q^traata fafaar afmaT- 
aaa ? I m qa mt famfmvaJiam , sra^m Rm^r:, qars%- 
aa i^fir ” i aat gam aram-va ? qlraq , aft ttsfq wj- 
ma-g^taat afar: a>mrfq imaRa, afa atsft aa^oim^aita 
ma^a: araffa I aa ark famRaaiaga; aafq aafqaqSRfk g^r 
a a^ar, g^rara qa famRaaraaakaq , a fa: aaai aafqaian- 
*aifq laia: i famm srfq a aaaarkmaa: “ ask fa qaama fmaar 
Rnaan aa^a ” Jcarfk aaara i aaa gprt lafaaa aataatfaa- 
sfaarofaa qfaafa: afqaatafsfq amfaaamaatarfkamSvng; a 
mraarq; faints#, fa>?g ^aafar qRama Rma: i aaa aftsaik 
saarcaaiarcaPaa am amat a??arg aai i at a ?aaakfai a 
’aiamrataa laaafa at # maaaat i aat faara aam v; a afaa: 
afaqiar aat i aa am faa$r ataiaimaT agr “ m at^fr^aTa 
faafh ” siafa^aafq am aai qRarfqarsat I aa qq saftast- 
saar rcraqafaafka: I aatma u faaatr atm? faaif atmarsfa- 
i5aa#TT =a ggfa ” |fa fafaaa tarsal-' 1 fa^Raiaafa, a 
mgam maa? am? I qaaar ft aka agafafa I aa: magfaar 
aftRam-mtiakarnwr gt focal at%a1 1 

araraamfsfq fafafma-“ artRammrfg afffea a $ti&- 
afa “ aaf st^T fkaiamsaq aafa ” afa aaap[^lFa?a-#i#a;> 
aiata arlpam-itiataar qimamaamiTa-ftimaq^RRjomfa- 
wmkaar aaiar I “ ataams: ” ^amnia: I gma aiftat: asmar: 
IRHH?IRWII 

D. C. A detailed account of the rise of the Botika type of 
Nihnavas is given below: — 

Once upon a time an Acarya named Arya Krisrjastiri had 
come to the city of Bathavlrapura, and put up in the Dipaka 
garden outside the city. In the city, there lived a Royal atten- 
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dant named Sahasramalla <^ivabhufci, who being the king’s favo- 
urite, wandered in the city till late at night. His wife was very * 
much annoyed by his irregular conduct. She once complained of 
his irregularities to her mother-in-law saying that she had' to 
wait for her husband till late after midnight, without taking food 
and sleep. The mother-in-law asked her to go to sleep, and she 
herself waited till her son returned. After midnight, ^ivabhati 
returned and asked her to open the door. The mother being 
enraged at his behaviour, replied “ O impudent boy 1 go wher- „ 
ever the doors are open for you at this hour. Nobody is going 
to die after you. ” Overwhelmed with anger and pride, he went 
away. In course of his wanderings, he found the doors of a Jaina 
Upa^raya open at such a late hour. The Jaina sadhus were 
studying their lessons at that time. He approached them and 
requested them to initiate him into asceticism. The ascetics refused^ 
to give him diksa. as he was a Royal attendant and the permi- 
ssion to do so was not sanctioned by his mother etc. Qonse : 
quently, ^ivabhuti accepted dlksa by himself from an earthen - 
spittoon lying there. The ascetics supplied him with the necessary - 
apparel of an ascetic, and subsequently he entered the Jaina gaccha, 
as a Jaina Sadhu. Next day, all the sadhus proceeded on vihara 
(going about from place to place). 

In course of time, it so happened that they returned to. the 
same place. The king received them with great respect, and gave, 
Avabhoti a kambalaratna ( a costly woollen shawl ). The preceptor , 
asked ^ivabhuti to renounce it, as it would create trouble in. 
several ways. Still, however, Sivabhuti kept the shawl secretly - 
with him without the consent of the preceptor. Being very much - 
attached to the shawl, Sivabhati used to see it carefully every 
day after returning from his begging tour etc. But he never* 
used the same for fear of being detected. The preceptor- knew 
that Sivabhati was deeply attached to the woollen shawl, so, 
once he took the shawl in ^ivabhtsti’s absence, tore it into several 
small pieces and gave each piece of the shawl to every sadhu. 
for the purpose of cleaning his feet. When ^ivabhati came - to . 
know of this, his mind was greatly perturbed. 
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Then, once in course of his 1 lecture on Jinakalpikas 3 , the 
Acarya said: — 

Jinakappiya ya duviha panipaya padiggahadhara ya \ 

Pauranamapaurana ikkikfi te bhave duviha (1) 

Duga tiga caukka patiagam nava dasa ekaraseva barasangam I 

E& attha vigappa jinakappe honti uvahissa. (2) 

[ There are two types of Jinakalpikas (1 ) One of these 
having their hands ( to be used ) as a vessel, and (2) the other 
of those who actually possess vessels of aims. Each one of these 
is again of two types :-(l) Those (covering their bodies). with 
garments, and (2) Those (going) without garments. A jinakalpika 
has an upadhi ( a combination of articles ) of two, three, four, 
five, nine, ten, and twelve varieties, ( serviceable in the performance 
of his religious duties ) ] 

' “ There are some ascetics who have only two upadhis : viz. 
a Rajoharaqa (a wollen chowry and a mukhavastfika (a piece 
of cloth folded to- be kept before the mouth ). With an addition 

— — ■ — i- — c . , . — — ■ 

3'. Jinakalpikas are a variety of Jaina Sadhus who were 
strictly undergoing the principles of religious practices followed 
by the Tirthankaras irrespective of bodily discomforts and hard- 
ships* Before adopting these rigid religious practices, a Jinakalpi 
sadhu is' required to undergo the following five tests-viz. (1) 
With regard to knowledge, he must have a thorough knowledge 
of at least nine-pftrvas from the beginning to the end, and also 
to repeat them from the end to the beginning. (2) With regard 
to austerities, he must hare the strength to observe fasting lasting 
from one to several days at a time, and upto six months duration 
at a time, without any resulting weakness. (3) With regard to 
mental courage,- he must remain in Kayotsarga in deserted depi- 
litated buildings, public squares^ burning places (for dead bodies) 
etc. and be undaunted by several difficult sufferings and hard- 
ships*- (4) He should think that he is alone, none else is his 
companion, and (-5)- With regard to bodily strength, he must 
balance his entire body on his toe. 
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of one, two, and three kalpas ( articles >) to the above— stated two 
upadhis or paraphernalias (respectively. 

Again, there are some who in addition to rajohata^a and 
muhapatti possess seven kinds of patras in this way 

Pattam, pattabandho, payatihavanam ca payakesariyft \ 

Patalaim rayattanam ca goechao paya-nljjogo. (1) 

[ Pttram ( alms- bowls, utensils etc. ); patrabandham _ (a sqpare 
piece of cloth for fastening the patras together when not in use 
and which can also be utilized for carrying them -as in a sling, 
on a begging tour) Vera: patrasthapaaam (a square piese 

of woolen cloth abou 11x11 inches with pieces of cord attached 
at four corners for tying up the patras); psdrakesariia (.a, smhh 
woollen chowrie, Vera : patalak&ni ( oblong pieces of 

cloth 52” x 24”, Three such pieces are to be used for the su- 
mmer, four for winter, and live for the , rainy .season Vera ); 
rajastranam ( a piece of cloth to he placed between each pntra ); 
gucchakam ( a square piece of woollen cloth similar* to patrastha-* 
pana, with a hole in the centre, but without cord .useful for 
tying the patras together ) are useful for Patras. ] 

This shows that there are nine kinds of upadhi When one, 
two, and three types of Kjalpa are respectively added to these 
nine varieties, there are ten, eleven and twelve upadhis in all, 
in case of several ascetics. ” 

On hearing this, ^ivabheti said “ If that is so, how is it 
that aughika ( for daily use ) upadhi, and aupagrahika ( for occ£t- 
sinal use 1 ) upadhi alone are apprehended ? Why Is not Jinakalpa 
itself attained.” ? The preceptor replied Jinakalpa has disapp- 
eared with Jambs Swann*. And it is not possible to attain the 
same in absence of sufficient strength ” etc. 

4. Who died in Vira Samvat 64. The following; ten, precepts 
are said , to have disappeared with Arya Jambs Swemi^l) Mauah- 
paryaya Jfiana, (2) Paramavadhx JfiSna, ^3) 'Pjdaka rLabdlu, (4) 
Aharaka £arira labdhi, (5) Ksapakasrey^ ¥} (?) 



:276: 


Jinabhadra Gram’s [The Bofita 

, . Sivabhuti : — lt How could that be when I am alive ? I shall 
accomplish that. One who really desires to attain Mo Asa should 
observe the vow of Jinakalpa without any parigraba (possession) 
what-^so-ever. What is the use of accepting objects that cause 
passions, fear, attachment etc ? This is the reason why the Scri- 
ptures have preached ideal nvsparigraha (complete renouncement). 
The Tirthankaras have moved about without any garment or 
covering. It is, therefore, advisable to go without any covering 
what-so-ever. 

Acarya : — In that case, one should also abandon his body 
immediately after he undertakes to observe the vow. Because, 
vices of passion, fear, and attachment etc. lie in the body as well. 
The principle of nisparigraha ( complete renouncement ) preached 
by the Scriptures* means to assert that one should not cherish 
attachment even in religious observances. Complete negation of 
attachment is itself nothing but a state of msparigahafk or 
complete abandonment of property. It should also be borne in 
•mind that entire abandonment of religious observances, does not 
“necessarily mean tiisparigraha. The Tirthankaras do not really 
happen to be completely naked. This is seen from the statements 
like “ Savve vi egaduseria niggaya Jinavara cauvisam ” etc., 
'which prove that ail the twenty-four Tirthankaras had come out 
with one divine' garment. 

i * 

s * 

Siv abhuti was persuaded by the preceptor and several other 
old Sadhus in many such ways, but out of vanity and passion, 
he did not give up his false notion of giving up garments etc. 
He stayed in the garden without a single garment to cover his 
body, His sister, Uttara, who came to pay her respects to her 
brother found him in the naked condition. She, too, therefore, 
gave up her clothes. Then, while going about in the city for 

Jinakalpa, (8) The three kinds of samyama-(viz X. Parihara visu- 
ddhi, 2. Stiksmasaniparaya and 3. Yathakhyata caritram) 9. Khvala 
Jfiana and 10. Siddhi pada. Vide ^rX Tapagaccha Pattavali p# 
9-22, also Vide verse 2593. 
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alms in that condition, a whore saw her. Thinking that she 
would affect her profession, the whore gave her a cloth to cover 
her body, in spite of her reluctance. Eventually she narrated the 
whole incident before her brother. Sivabhuti thought at last, that 
a woman would look obscene and disgustful if she did not wear 
a cloth, and asked her not to give up clothing. 

i 

Then, after some days, ^ivabhuti initiated two of his pupils 
viz. Kaundmya and Kottavira who prolonged the "sect by tradition. 


The whole account is discussed in details as follows: — 


% ■flTO g'JTt ••ff’JTf I 

th % trftnrfsft ^fT^r-i=5?7T-^r|qr ii^irwmi 
T t^TT STCTt *T ^fanTO’rfi^l^xi frT I 

3T ^ lift 3T ^ rftff 3T1trt I 

•■qf^sr ftnfraftt rrafts^^r %*n llciRHWt 

4. Uvahivibhagam soum Sivabhui AjjaKanhagurunmle i 
Jinakappiyaiyanam bhanai gurum kisa neyanim? (2553) 

5. Jinakappo’nucarijjai nocchinno tti bhanik puno bhanai | 

- Tadasattassocchijjau vucchijjai kim samatthassa? (2554) 

6. Pucchassa puvvamanapucchachinnakambalakasayakalusio 
c&va | 

So bM pariggahao kasaya-muccha-bhayaiya. (2555) 

7. Dosa jao subahuya su& ya bhaniyamapariggahattam tti i 
Jamac&la ya Jhiinda tadabhihio jam ca Jiijakappo, (2 556 / 
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8. Jam ca jiyacelaparisaho muni jam ca tlhim thanehiml 
Vattham dharijja negantao tao’cMaya seya. (2557) 

ffrr •¥rfoT% g?r4iTf?i i 

rT^^ TTK^q^^TFn *S>T ? IMIWII 

^ 'TTT^f^r: ^rq-^sT-^qrtw: IRIRV^II 

<?tar ^Tfr: fjqf«CT5 ^ =q •moTfT?nT%TfrqTOfcr i 

qzS&m T^'SRrreffrffrk II^IRHH^II 

nm mf*n f i 

W V 7R%; H^R?IfRfTf^S%®fTT IICIIWVSII 

✓ 

4. Upadhivibhagam srutva SiyabhatkaryaKrisnaguramtile I 
Jinakalpikadikanam bhanati gurum kasrosd nedamm? (2543) 

t 

5. Jinakalpo’nucaryate nocchinna iti bhanite puna-r-bhanati i 
Tadasaktasyocchidyatam yyuccbidyate katham samarthasya? 

(2554) 

6« Pristasya purvaruanapristacchina kambala kasaya kalusita eva i 
Sa braviti parigrahatah kasaya-murecha-bkayadikah. (2555) 

7. Dosa yatah subahukah. srutb ca bhanitamaparigrahatyamiti \ 
Yadacels&a, Jinendr&stadabhihito yacca Jinakalpah. (2556) 

8. Yacca jitacelaparisaho muni-r-yacca tribhih. sthanaih I 
Yastram dharayed n aik ant atastato’ celat a srbyasT. (2557) 

Trans. 4— 5— 6— 7— 8. Having heard from the preceptor the 
section on upadhis ( possession of necessary articles ) of Jina 
kalpika etc. he ( i. e. Sivabhtiti ) puts the question before the 
preceptor "Why is Jinakalpa (rites of a Tirthankara) not 
accomplished now? “ It has died away” (was the reply). 
He .’said again Let it be dead to weak persons; why is it 
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dead to a capable person ? ” He ( i. e. ^ivabhuti )', who was 
previously asked by the preceptor ( to renounce the woollen 
shawl) and whose mind was perturbed with passion as his 
(costly) shawl was cut (into pieces) without his consent, 
says that many faults such as passion, fear, attachment 
etc. ( arise ) from parigraha ( possession of property ). That 
is why even in Scriptures, the doctrine of a-parigrahafva 
(renunciation of ail worldly objects) has been preached, the 
Tirthankaras ( have moved about ) without clothes, and they 
themselves have preached the Jinakalpa. Thus, one who has 
overcome the distress of naked condition, is ( called ) an 
ascetic, and since he would put on a garment at three places 
( i. e. on account of three reasons viz. out of> shame, out’ of 
censure, and out of distress ) but not in solitude, it is, there- 
fore, better to remain in the state of being without garments. 

( 2553-2557 ) 

^ i tom 

?r«n faft sRtft ^ r A 

v^srr ,f i a? ifnbrr *rt 

jrmt wr vnwr ^ 3% lynt t^rt m 

aw, r qft'nn simt r i 

IIWOll 

^WIRWMRHH^IRVvsil 

D. C. An ascetic could be called “ jitacela parisan ” only if 
be has abandoned clothes. As regards wearing clothes on account 
of three reasons, the agamas say that — 

“ Tihim thanehim vattham dharijja hirivattiyam, dugamcha- 
vattiyam, parisahavattiyam. 

[ One* should’ put on garment at three places : where shaihe, 
censure and torture ( are counted ). 
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The agamas, thus, allow the- wearing of clothes on three 
grounds: — (1) If an ascetic requires ( it ) for maintaining restraint, 
or out of shame. (2) if he needs it for saying himself from 
public censure, and (3) If he wants to protect himself from phy- 
sical pain arising from exposure to heafc, cold, or mosquitoes etc. 
<§ivabfroti says that he does not require clothes for any of the 
three purposes mentioned here. Hence, he preferred absolute 
nakedness, to wearing even one garment. (2553-2557 ) 

Then, 

ft # ^ft m f % irirwii 

9. Gruruna’bhihio jai jam kasayahku pariggaho so tk i 
To so d&ho cciya tb kasayauppattiheu tti. (2558) 

[ gwsfanr ft *rre ^ f i 

rrar: %% ^ f wft?rf?r|:gR'f?r irirwii 

'9. Guruna’bhihito yadi yat kasayah&tuh parigrahah. sa te I 
Tatah sa d&ha bva tb kaSayotpattihkturiti. (2558)] 

Trans. 9. He was told by the preceptor that " If the 
cause of passion were ( said to be ) parigraha according to 
you, then your body itself would become the same, as that 
too happened to give rise to passions. ” 2558. 

ftar-'v gwss%%nfirffcr: ^ 

“ft Hi ?rquV’ ^ f ^raRiiftsft $qrft- 

IRVvSIl 

d. c. 

Acarya : — If O Sivabhati 1 everything that happens to be 
the cause of passion is parigraha according to you, then, one 
who desires Moksa should renounce the body also, as the body 
gives rise to passions, and thus becomes parigraha . (2558) 
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Or, why say about body alone — 

frfpar n fi fife stt 3r?*r n ftf^r n tor#t & i 
51 $sr wrt ft - jjft ?r ii? o|rh^^!I 

^’’t wjmfafa'a- fsroTt {% nterrej-^nTnftf j , 

^Ptnm *t qfeufterrJT f^mtnr ^ u unveil 

10. Atthi va kim kifici ja& jassa va tassa va kasayabiyam jam I 
Yatthum na hojja evarn dhammo vi tume naghbtavvo. (2559) 

H W 

11. Jena kasayanimittam Jino vi Gosala-Sangamafnam | 

Dhammo dhammapara vi ya padiipy&nam Jinamayam ca. r 

(2560) 

[ srflrr srr ri nr <tot sit ^ l 

=r?g n vnrfsfa rr n 11HRW.11 

aR«TRRftRr f^nsfq art srR-^rai^rrq; i 
^thrr arfr *r u-r^rt totott ^ II? ?IRM°n • 

10. Asti va kim kihcijjagati yasya va tasya va ka'sayabljam yat l „ 
Vastu na bhavedevam dharmo’pi tvaya na grahitavyah. (2559) 

11. Yena kasayanimittam Jmo’pi Gosala-Sangamadxnam | 

Dharmo dharmapara api ca pratyamkan&m Jinamatam ca. 

(2560) 3 

Trans. 10-11. Is there any object in (this) world that 
would not become the object of passion to one person or 
the other ? In that way, even religion should not be accept- 
able to you. Even a Jina becomes the cause of kasaya to 
Go&da and Sangama etc Thus, religion, devotees of religion, 
and even- doctrines (preached) by Tirthankaras (would 
become ) the cause of evil motives |o their opponents. 
(2559-2560) 

°~U f% fl n^ r n\ tot si to 

qj qjTOluif H '*?%?! J I ^ 

r- ' 
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^ffsfq pptt ^ wpnfq wratg^ i is: 1 

^W-‘ %5twif? ’ shafts* '<w, ffcg s b$s*s?g- 

fasiRnpRSi: fsr^rsfq Jflrcsr^shfcfa %g^orf 

ntSTT^-smsssiftf wi^fqrT hsts: i is wfopinffis:, s|3>- 
•<ww 3ifq ssiftsn gras:, rrhs =s wt%i^ 

gis;trar iiti^stsgsHwstsrt srastotsf rassriggsrsig- 
sRrct srcrarafirsTR, ^^sirast# smitis, g fssfsn srau 
“ sg; isrd&ra^ sf^hsq;” sra?tiRr sift iRWUR^oii 

d. c. 

Aearya: — Is there any object in this world that would not 
happen to be a root of sin or stupidity to one person or the 
other % From that view-point, even religion will not he acceptable 
to you. Because,* that would act as the cause of evil motive to 
somebody or the other. Even the Tirthankara himself happens 
to be the cause of ka$iya to Go^alaka and Sangamaka etc. Thus, 
religion, its followers, and the doctrine of the Jinas along with 
. twelve Angas, would become the cause of kas&ya to those who 
oppose the Tirthankara and His doctrine. 

According to you, all this would be parigraha and hence 
should he renounced. But that does not actually happen. And, 
the principle that everything that gives rise to kaSdya should 
be renounced, is not valid. 10-11 (2559-2560) 

Now, the Aearya tries to remove the doubt in the opponen- 
t’s mind, and assert his own principles as follows : — 

srf ?t g fk I 

g?*nf ^ ? HHiR^UI 

12. Aha tk na Mokkhasahanamaik gantho kasayahen vi I 

Vatthai Mokkhasahanamai& suddham kaham gantho ? (2561) 


[«T«T ^ W *Tt3frm v T*TTm Srem^f TStsfir I 

^^nf^r^n^?rTT?trr ^ sra ? ii?iiR^Ut 
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V 

12. At ha t& na Moksasadhanamatya granthah kasayahktavo’pi \ 
VastradiMoksasadhanamatya ^uddham katham grantha ? 

(2561) ]. 

Trans. 12. If they are not proved to be parigraha in 
spite of their being the cause of passion by virtue of their 
being the accessory means of ( attaining ) Moksa, how could 
pure clothes etc also be taken as parigraha from the point 
of view of their being recognized as the implements for (the 
attainment of) Moksa? 2561. 

<tft w 

3T<JT m W'V< ?-?T 

D. C. When we have not accepted dkha etc. as parigraha 
in spite of their being the cause of kasaya on the ground that 
they happen to be the necessary implements for attaining Moksa, 
we should also accept clean clothes etc., as the implements re- 
quired for the attainment of Moksa, and hence they should not 
be renounced by taking them as parigraha . 12. (2561) 

In reply to the argument that clothes etc. should be aban- 
doned on account of their being the object of murccha or attach- 
ment, the Acarya says — 

snr % g=^T i 

qg qfcpj09fTfifr?j rTI ? II?VIIW^H 

3Tf I 

qnflm 1 = 5 # i Rr%%«T u?WWH 
*3 f4f?r f^afcnTif 
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srtrftfTfT m I 

^fefrifcnfftr^r'nr ii?v9|r<<^ii 


^f?^v^-?j^T-s5%g<iri-ss^nT\5rrfHV I 

STOTnTffJ I’JTSTt IKCIRH^SII 


13. Mucchahefl gantho jai to dehaio kahamagantho I 
Mucchavao, kaham va gantho vatthadasangassa ? (2562) 

14. Aha-d&ha”haraisu na Mokkhasahanamaib te muccha l 

- Ka Mdkkhasahanksum muccha vatthaiesum to ? (2563) 

* 

15. AHa kunasi thullavatthaibsu muccham dhuvam sarire vi | 

- Akkejjadullabh’ayare kahisi muccham Visbsenam. (2564) 

« 

16. Vatthaiga'ntharahiya d^ha-”haraimittamucchab I 
Tiriya-sabaradao nanu havanti niraovaga bahuso. (2565) 

17. A-pariggaha vi parasant’esu muccha-kasaya-dosehim I 
AViijiggahiyappano karnmamalamanatamajjanti. (2566) 

X. 

18. D^hatthavattha-Malla-’nuIevana-’bharanadharino kei \ 
Uvasaggaisu mui?ao nissanga Kbvalamuvinti. (2567) 





VBf ririt wikirt'-r. i 




3RT I 

^rr-SSfTTTR^TWS^TT I 

fsr^<r»rt srg^Ti il^lRH^il 




srrftw sift - i 

^f^t0ns^m?7iw5 ^TT^TR^TT^rf^rT ii^irV^ii 
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^^P^^-*Tt?m-3% , T^T-SS'WT?iirwTKpt! %f^rl | 

3 ^ th:w: %^i^rf?rr II?<sir\^>ii 

13. Murccha hetu-r-grantho yadi tato dbhadikah kathaniagranthah | 
Murccavatah, katham va grantho vastradyasangasya ? (2562) 

14. Atka dbka”haradisu na Moksasadkanamatya tb mtirccka i 
Ka Moksasadhanbsu murccha vastridikksu tatah. ? (2563) 

15. Atka karosi sthulavastradikbsu murcckam dhruvam sarirb’pi l 
Akrkya durlabhatarb karisyasi m^rcckain visesbna. (2564) 

16. Yastradigrantliarahita d&ka”haradimatra mtircckaya I 
Tiryak-^abaradayo nanu kkavahti nirayopaga bah us ah. (2565) 

17. A-parigraka api parasatkesu mtircehakasaya dosaih | 
Avinigrihltatmanah karmamalamaiiantamarjay anti. (2566) 

18. Dbkastkavastra-inalya-’nulepana-”bkaranadkai*inak k&cit | 
Up&sargadisu munayo nihsafigak K&Valampayanti. (2567)] 

Trans. 13-14-15-16-17-18 If the cause of .attachment is 
parigraha, then, how could body etc. not become parigraha 
to one who has already got attachment, and how could 
clothes etc. become parigraha to a lonely ascetic ? if you do 
not bear attachment towards body, food etc., on the ground 
that they are necessery ( instruments ) for the attainment of 
Moksa, then, what attachment is there on garments etc., that 
are equally necessary for the attainment of Moksa ? And, if 
you attach desire to external objects like garments etc, you 
will be doing so all the more to body, which is more preci- 
ous (than clothes etc. ). The tiryancas (i, e beasts, birds etc.) 
and savage people though without parigraha of clothes etc, 
very often go to hell only out of their attachment for body ' 
and food etc.. ( There are some, who though a-parigrahi ( or 
not possessing anything whatso-ever ) by themselves, earn a 
lot of (bondages of) Karman, because of their vices such as 
desire, passion, etc., while other ascetics with their bodies 
decorated with garments, ga‘rlands, besmearin’gs, add orna- ' 
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ments etc. on the occasion of upasarga etc , attain the Abso- 
lute State of Existence unaccompanied ( by anyone ). (2562— 
2567 ). 


^uttg: H jri: gftas:, n%s^&i ^ u 

ftf ” f«T ? 

fOTRTJ ? 3jfq g 3F>T 133 , Hfsft qftlHlsgi mmt% I $4 31 

HHHig^ftfliWHfFT Hiqftfiftq; %g 

WT *R#I hhi^h^ WA I 3IW ^r-ss^roftg g 
Hifer, h^hi^^i pi npng;, gft Hiw<?:i#g g# 
Wife ^ 1 $t ? |m 1 sjsj Hf&g grargig, finn- 

sroift-HHrcifqpHwr^ig, gspqtg,, qggwftHFl 
ftHOT’fcfiHitg sifroar ftp! ftmitg gfiftg g^gi $iifa gw, 
gf| 3J--3T gifts# 1 g.gf {q^goj gg 

p5# ftt” ft#s*Figig gifftqra^mig 
1 h ft guftgg #g# ggift h# 1 ^ gg 
gi#«Fi g% ggiftiggifg^gig, 

. Hlig, l#5^#HiqgiHIIW Sift g# gft#ft I 2W 

pjftqft hi p -31 hi hmh, nuftipng# g #, m ^iftgtg- 

HHHH'ng.i: ft#g, h HfiftirtfiftHiis- 

HIHISRg.1 3j#f H'tgiqi-ft^-JJTO^ssg- 
qftlll 3lft, HHI 35 ft H^lftfasgi! 

gHiftHifom si’Higftg^iRHigt #iftg>qiHgH#$ hi: 
ftiftg ^kgiHift^ft! g#H*Rfg*#ftr, g? gpl tg#igi 
Hqftl, H #smii I # g gtiggg: %#§qHHlftl$Hl H^I- 

H%HHIIi5Hgil-Ssmoi-liI5g-m^IHlftHgTKI 3lft HHHfftft- 

psi ftg^HRHiHt ftigstHiftgi'iiHftgs HHraiftgtgjre5^i<3iHlw 

f#5W-3ft I ftjCT# 

5j# IR^^^IRH^IRH^»IR'A^iRH^II : l'A^®|| 



Nihnavavada 


: 287 : 


Vftda] 

D. C. When you believe that whatever happens to be the 
cause of m^rcclia. is parigraha , and hence should be renounced, 
how is it that body and food etc. of one attacked by delusion is 
considered as a-parigraha according to you % For, if they happen 
to be parigraha they should be abandoned. But garments etc. 
of an ascetic, absolutely alone by himself, are not as causes of 
pangraho to him. If you say that there is no attachment for 
body etc. as they happen to be the necessary instruments for 
attaining Moksa, then clothes etc. should also be taken as instru- 
ments for attaining Moksa. There is no reason to take them as 
objects of imrccivk. When you attach delusion into clothes etc 
that are far less important and that are easily susceptible to the 
attacks of lire, thief etc , and that are destructible in a short 
time, there is certainly all the more reason to attach delusion 
into body etc., that are more precious and more lasting than 
clothes etc. 

Secondly, if you say that delusion with regard to body etc. 
is very slight, and that with regards to clothes etc., is great, 
and therefore naked ascetics will attain Moksa in spite of their 
attachment into body etc., while those like us having clothes etc. 
will not attain Moksa, then, you should note that the tiryancas 
( beasts and birds ) and the savage tribes of Bhils etc., who do 
not put on clothes etc. but who are attached only to body, and 
food etc., frequently attain hell. Persons suffering from poverty 
have to undergo ceaseless chain of Karman, on account of their 
souls being unrestrained due to their vices in the past life. 

On the other hand, great ascetics etc , attain Moksa of Ab- 
solute Perception in spite of their being adorned by costly orna- 
ments on the occasion of upasarga (a natural phenomenon su- 
pposed to forbode future evil). It should, therefore, be borne in 
mind, that mere renunciation of clothes does not help if the soul 
is impure, 13-18. (2562-2567) 

Then, in reply to the assertion that the wearing of clothes 
etc., should be given up as that, sometimes, causes fear etc., the 
Ac&rya states — 
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TpTf ?tt JrnnTf’n rprwrfft I 
TTTf *r ^r^nfff n^iR^dl 

3Tf ^Tt^gifourlq 3 fsr mfar % *r4lr I 
«Ic*?Tf ^ 3If imt ? IRolR^II 

19. Jai bhayahee gantho to nanalna taduvaghaihim i 
Bhayamiha taim gantho, dkhassa ya savayaihim. (2568) 

20. Aha Mokkhasahanamaibna bhaya hbs vi tani tb gantho i 
VatthaiMokkhasahana malb suddham kaham gantho ? (2569) 

[ *tk ■«ni|§?T?^i ! TfTt strict rrs^suRnR: I 
'flrq-mpr ?rrpr sr4t =3 iR^iRH^li 

m^RTr-Ripm ^ •*r^|rmtsf^r ftirt ?j w>r. \ 

^rf^JTtiT^T'TTcrfqT 3J^ 3*4 VC*V l IRoIRH^II 

« 

19. Yadi bhayahetu-r-granthastato jnanadinain tadupaghatibhyah I 
Bhayamiti tani grantho dehasya ca svapadadibhyah. (2568) 

4 

20. Atha Moksasadhanamatya na bhayabetavo’pi tani th granthah I 
VastradiMoksasadhanamatya suddham katham granthah. 

(2569) ] 

Trans 19-20. If that which causes fear is (known as) 
parigraha , then, knowledge etc , being susceptible to fear 
from the opponents, and the body (being susceptible to fear) 
from wild beasts etc, should be known as parigraha . And, 
if they are not object of parigraha in spite of their being 
causes of fear, because they act as the instruments for attain- 
ing Moksa, how could clothes etc, also be ( r.ecognized as) 
objects of parigraha inspite of their being instruments for 
attaining Moksa ? (2568-2569) 

jfaMVR* ^ JPU, 3ft 

Jtpg#3 i trc ^n^rasnwq; iRH^lR^n 
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D, C. If you believe that whatever becomes the cause of 
fear is parigraha, then, those having Knowledge, Perception and 
Character etc., would be susceptible to fear from their respective 
opponents, and body is susceptible to fear from beasts of prey. 
So, they should, also, be taken as objects of parigraha. (The 
remaining portion is clear) 19-20. (2568-2569), 

In reply to the assertion that clothes etc., are the causes of 
inauspicious or fierce meditation, and hence, they should be aban- 
doned, the Acarya says — 

^rT'Twrr'JFT'Tt f?r !r fsrt I 

jpSW'T ^fTf^ ’TOr’-TWf <T |R?IK«V 80 |l 

% srfenrr arf^T’rrjf i 

ft qr faR*TT'JT IRS?|RH\9?II 

21. Sarakkhananubandho roddajjhanam ti tb mai hujja I 
Tullamiyam dbhaisu pasatthamiha tarn tahbhavi. (2570) 

22. Jb jattiya pagara lob bhayahbavo a-virayanam 1 

Tb cbva ya virayanam pasatthabhavana Mokkhaya. (2571) 

[ rt l 

sr^Rfrmf rra^frft' lRUlW 0 il 

i 

3^^ RRrTUTT Sr$Rfr*rnrHT IR^IRH'9?II 

21. Saipraksananubandho raudradhyanamiti tb mati-r-bhavbt | 
Tulyamidam dbhadisu prasastamiha tat tathbhapi. (2570) 

22. Yb yavantah prakara lokb bhayahbtavoViratanam I 

Ta bva ca viratanam prasastabhavanam Moksaya. (2571)] 

Trans. 21-22. (Utility of clothes etc.) in connection with 
preservation ( of body etc. ) may be considered as ( inspired 
by ) evil motive according to you. But this is common in 
body etc. also,' ( and hence ) it is desirable there, in the same 
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way, as it is here. (For), the various types of deeds that 
are causes of fear to unrestrained persons, are ( helpful ) for 
the (attainment of) Moksa to real ascetics having lofty ideals. 
(2570-2571). 

f% i ? I s *RT-ftWhft, %tr$- 

Rft, kwkft, HRWTW'Tt” rt ftotw 3r3RR 

m r? ft?n3'#4 i rkssr m R? 

'3R I #7 rt ^ r-it i rto 

flJTF'R rr^r rt fo>-Rit 

l rt r rtotirr* ^rrrr rjR ^:i 
foRRRRft, f^RR^RR ^RRRRR I RT tfsC- 
’RrI^rf? w%g;> srat h Rifefa rt ff?- 

3f| ’TfR^R fast TR ^ ^TTR ffo ! 

kRfq Ruling- 

RW l^RfT^ 1 3R#sft qfcRSRJ R^pfR I 3$? 

rsriwrtr rrr RRTOiSRwftsiR jrr, h ?m I rrr, 
trftRH fanRsjfkt* RRiRsi^Tirfa wr$ RRRRRRfRTR 
rt * jrtsr; 1 1 m sri TR^tsft trrrr: 2 i birt f^- 

RJ “ RHOTTORTR’’ 

WtfRfkRjRi RRftfq' 3R H RR 2 |RR-“ % Rf%k- 
Rlfc ” I R ^ RRR WI-’TR-^lSR-’WR-R^R-^Rt-Rf- 
Rq%RRf! UTOt arfRgRR^RRRTORTSRRRSRT 3t% 

RR%, 3 RT RRR Jf^ro RRRT R?RR JRRIRRnRR %I- 
% r?r% I to?. JtRyR^ R'fR ^k%r- 

3tRf^^-Rr-*tf#?Tf#TOT tTfSlfMtR ^S^RRT sft 

D. C. 

."uvabhuti : — There are four types of Raudradhyatui ( evil 
meditation) mentioned in the agamas. They are deeds concerning 
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(1) Violence (2) Falsehood (3) Theft, and (4) ( Self) Preservation* 
Meditation in which violence by way of killing beasts and birds 
etc., is always thought of, is known as hi^sa-niibandhi raudfa- 
dhyzna. That in which falsehood is resorted to, is known as 
mrisanubandhi raudradhy&iia, while meditation wherein preseva- 
tion of one’s property from thieves etc. is invariably aimed at, 
is known as samraksananubandhi raudradhy'lna . Acceptance of 
clothes etc., will also become the cause of raudradhy\na. Like 
weapons etc., clothes etc,, will, also, become the cause of satisfying 
evil motives, and that is why they should be renounced without 
hesitation. 

Acarya: — That sort“of raudra-dhykna is; common in body 
also, as the preservation of body from’, water, fire, robber, serpent, 
wild animals, poison, and thorns etc., is , always sought. In that 
case, body too, shall have to be abandoned. 

Avabhati : — Since body etc. happen to be the necessary 
instruments for attaining Moksa, it is commendable to preserve 
them carefully. 

Acarya : — Why not apply the same principle to clothes etc.# 
as well % As in the case of body etc., preservation of clothes etc; 
should, also/ be commendable. 

^ivabketi: — Since clothes etc. become the cause of attach- 
ment, they are objects of parigraha without doubt. They, thus, 
become causes of many bliavas to ordinary people, and conse- 
quently affect asectics having parigraha of clothes etc. It is, 
therefore, advisable to give them up. 

Acarya: — This belief of yours is exclusively one-sided, and 
hence should not be accepted. Various acts of sitting, sleeping, 
eating, drinking, going, stopping, and various movements of mind, 
speech, and body, become causes of fear to an unrestrained person 
#ho has low motives. But the same acts become helpful for the 
attainment of Moksa to real ascetics who have high ideals One 
who has subdued evil instincts from the beginning# is not liable 
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to any faults ' what-So-ever, if he accepts clothes. 21-22 (2570- 
2571 ). 

Moreover, if you try to prove, with the help of the example 
of gold, that clothes etc. are parigraha , as they happen to be 
the causes of imrcch a, we prove gold etc. as a-parigraha on 
the same ground * — 

strfrh ^fc '4 i 

grotf fa (Tfr $ % ir^irwii 

23. Aharo vva na gantho dehattham visaghayanattliae | 
Kaftagampi taha juvaldhammant&vasini mb tti. (2572) 

[ sftjfir fsr H faqqirTsmrrPiT l 

qRnKrrfa fm gqfM*rh?terfar?ft *mfa ir^irwii 

23. Ahara iva na grantho dehartham visaghatanarthataya i 

Kanakamapi tatha yuvati-r-dharmantbvasinl mambti. (2572) ] 

Trans. 23. Like food, gold is not (the object of) parigraha 
as' it is helpful to body, in as much as it is the antidote of 
poison. Similarly, young woman (is) also not an object of 
parigraha (to me ), when ( I take her to be ) my pupil ih the 
observance of religious duties. 2572. 

i * » 

<t*ii pftsf 15^1 'ifm: 

oifr-nr^ RRfl ip:! 

gufrn; fa 

i 

1 goii itt%n?n 

, sntrcqfMI I g w>v, 

3 nsrcgftftgn^iRVsRii 
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D, C. Like food, gold and young woman, do not become 
parigraha, when they prove themselves helpful to the body. Gold 
is beneficial to body in as much as it acts as an antidote of 
poison. It has been said that — 

Visaghaya-rasayana-mangala-cchavi-naya payahinavattd \ 
Guru& a dhajjhakutthe attha suvannk gurta honti, (1) 

[ Capacity as an antidote of poison, alchemic character, aus- 
piciousness, brilliance, polity, property of turning clock-wise (from 
left to right ), weight, and capacity of undergoing heat-these are 
the eight qualities of gold.] 

When a young woman is looked upon with a lofty ideal 
that she is a companion in performing religious rites, she does 
not, in any way, become the object of parigraha but she becomes 
helpful in the attainment of Moksa. 23 (2572). 

Finally, the Acarya explains the distinction between parigraha 
and a-parigraha and tries to remove the confusion from the 
opponent’s mind: — 

fT¥fT ’Tsftsrhit ? W-4%1 ? I 

n rT^TTHTiT^t 5T rJ^sPTTf IRMRMWII 

24. Tamhs, kimatthi vatthum gantho’gantho va savvha loh? | 

GanthoVantho va mad mucchamamucchahim nicchayad. 

° (2573) 

25. Vatthaim tena jam jam sanjamasahanasaraga-dosasfea | 

‘Tam tampariggaho cciya pariggaho jam taduvaghaim. (2574) 

m *rm jjWt-sqWtv’TT fsraj^m:. iRtfilwsSH 

mmk ^ i 

^ IRMRH^H 
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24. Tasmat kimasti vastu grantho’grantho va sarvatha lokb ? 
Grantho'grantho va mato mmxxjh&kntirccbabhyam ni^cayatah. 

(2573) 

25. Vastradi tbna yad yat satpyamasadhanasaraga-dvb^asya l 
t Tat tadaparigraha bva parigrabo yat tadupaghati. (2574) 

Trans. 24-25. " Then, what objeci is there in this world 
that should be known as parigraha or a-pangraha in all 
respects ? >y Really speaking, parigraha or otherwise, is ascer- 
tained according to attachment or aversion. Hence, whatever 
like clothes etc. that happens to be useful in the observance 
of austerities to one who is devoid of passion and prejudice, 
should be recognized as a-parigraha . That which acts against 
it, is parigraha (2573-2574). 

f% Jtra ^ qqjqj- 

g&n 2F4tsjp|t qr 1 qi*3qq%qq: i qqsr qft- 

m qg-%r-ss^-<R- 

qqqt ^ frapra: qpn*rat sf*tj i qtqsnqfr 

qqipr sfo l gq$q q?qrf Hfcqrfq ” i tri 

IR^IRHWII 

D. C. There is not a single object in this world which can 
be recognized as parigraha or a-parigraha entirely by its own 
virtue. But by means of statements such as-“ Muccha pariggaho 
vuitto ii vuttam mahbsina” etc. parigraha is ascertained on 
the standard of attachment to wealth-body, -food-gold etc. 
Wherever such an attachment does not exist, there is a-parigraha. 
We can, therefore, conclude that whenever clothes etc. help to 
attain Moksa, they should be known as a-parigraha, and when- 
ever they act contratry, there is parigraha. 24-25. (2573-2574). 

q$f q?qTf arf srf i 
• fft q Tn ’Ti fn’q ^r^T-frniiFTm ^rcrm ir^ir^ii 

=q IReiRV^II 
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fayjuimuft^nrc ^rftriPT l 

5^y(riqif 'T^fyt# 3Tfr^*r IR^IRH^II 

rr^rr^-^nimra'iT-’rs^rf^pmfqT’JT ^ IR'MRH^H 

, rf^rr?4 to fJre^-^raTf«n'*Tfr«r ^r i 
^m^rawronf'JT ^rw ii^irwji 

26. Kim samyamoyayaram karki yatthaim jai mai sunasui 
Siyattanam tanam jalaria-tanagayanam sattanam. (2575) 

27. Talia nisi caukkalam saj j haya-j hana-sahanamismam I 
Malii-mahiya-vaso-sa-rayai rakkka-nimittam ca. (2576) 

28. Mayasamvarujjhanatfcbam gilanapanoyagari vabhimayam I 
Muliaputtiyai c&yam paruyanijjam jahsjogam. (2577) 

29. Samsattasattu-gorasa-panaya-paniyapanarakkhattham | 
Parigalaija-panaghayana-paccbaikammaiyanam ca. (2578) 

30. Pariharattham pattam gilana-bsladuvaggahatthani ca I 
Danamayadhammasahanam samaya c&vam parupparao. 

(2579) 

[rk *rf?r: ^ i 

=5rm IRpWsHli 

rr>if TOtf^r TOt^n^r-^n’T-^rr^^ I 

n^-frffTO-^i-^r-T3i3nf^?;^rTOTOg' ^ iR'slIW^H 

*jrrehrcWRm T^Rqr3Tm:riT I 

^ ir^nifrj ir<jiiW9«ii 

'TR' T r^'«T-Srm^TfT5T- T rsair5RWK , TO5lf ^ IR’MRH'S^II 

tmfRpi 'mi T^iJr-^JT^Tsrfnl ^ i 

RTO=TT =shr T R'?'TT^ : II^IRH'S'UI 
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26. Kim saftiyamopakaram karoti vastradi yadi matih. ^ruriul 
^ltatranam tragam jvalana-trinagatanam sattvanam. (2575) 

27. Tatha ni& catuskalam svadhyaya-dhyana-sadhanamrislgam | 
Mabi-mahika-varso-sra-rajaadiraksanimittaui ca. (2576) 

28. Mritasaipvarojjhanartham glanapranopakari cabhimatam \ 
Mukhavastrikadi caivarn prarupaniyam yathayogam. (2577) 

29. Satpsaktasaktu-gorasa-panaka-pamya-prarii raksarfcbam 1 
Parigalana-pranaghatana-pascatkarniadikanam ca. (2578) 

30. Pariharartham patram. glana-baladyupagrahartham ca 1 
Danamayadharmasadhanam samata caiva parasparatah. 

(2579) ] 

Trans. 26-27-28-29-30. If you ask as to how clothes etc. 
are useful in ( the practice of ) austerity, (then) listen (to me). 
( They render ) protection from cold ( to ascetics ), and pro- 
tect creatures found in fire, and grass. (A garment) is also 
a (necessary) means 'of (conducting) study and meditation 
to the ascetics during all hours of night. It renders (them) 
protection from clods of earth, rain, fog, and dust particles. 
(It is used) in covering and carrying the corpse. (It is) 
considered as useful to sick persons In that way, muhapatti. 
( a piece of cloth held between the nose and mouth to pre- 
vent dust, insects etc.) should, also, be (given) proper impor- 
tance. Hence, a devoted ascetic ought to hold a vessel for 
the purpose of protecting insects found in milk, water, and 
such other drinks, in order to prevent it being spilt down, 
prevent killing of insects, and (avoid) faults like pascat Kar- 
man, and for the benefit of the sick and young. Mutual 
tolerance is cultivated only in this way. (2575-2579). 



1 P‘^ a ] Niimaravada : 29f : 

^ R !, <J?I qftaRITJ RiqqtsftHjqT^jqq-qsRFt §|: I 
'qnrcqirqr aiwqftaqRR » q*<fts *nit^q h sift- 
rT’nf^rsRJi^onfq i qqr " ^r^asg gq^qq 

^ m 5 qV-^q ” fRnftq^Rwj, RiRRiftiRRii fqft: Rnjft- 
«r^R; q>R5T q#Rqn 1 gq itiqRTqqftft ^ qgi% stars’ 
%qR[#ri 1 q^qt: midi: *Rqt ftftfi ^n«qtq«qT*Rrpq<i $qftr, 

I gsjf ‘ftff ft” HIRWft^HT eftfll iftti 
treni qs^qt Rjffafift mfcrt: q^qt; rsirrI, nfl^r v jfw f “qra 
ft” TO ffs:, 4 3ff ft’ Stiqqqiq! SRfai T^tsfq qftrnftqqRliRR- 
m'< qq$ft jRfanfy 3ftf?5rs?rg; si^h-^: q^ifttf qftir^: l yftqf 
=q H^qRf ^JTRfift q^qt: sfatqrq # I 3% 

qqft qqt sjrsr^ti; , 3 ^r qftqqq qr ^qfcsqwsHSRqqfe- 

qqftRRftfiN; 1 MRunoitqqnft =q 1 qq pr- 

qftqq-^lRirft %pi RuqtgRRq; RqqtqqsiR^q qt^q w 
I qqi ^r'T'RI^’Tlftq — 

q^r snq^TOi 3i|T?^rfftr4^i i?«ji 1 

tt %q Rtftqr sft^t q q^ iftqsqt n?li 

■dqq^umalqifirtqR'ni qwRpqfT<n?r l 

fti q^q^ipi mstoT-wifqt %q irii 
qqil*Rq%qqauin qqft ifqft 1 
3 ir =q it =q qq? sffa qqft qwqt H3ii 

gnqft SRIRRftq I 

gsq qisrqfi flifi %q ?qfft iitfii 
q^qtsqiqsqRiT #pq^ qqqS[ %q I 

q^Fmfi ftgqqfi q qft q iwi 

qq qsra% Jf5% “ %sftr ft ” Iftl fqpt, q% swu^sri# 
qrf?ft qt^qira%, ftqr ^qi q?qr w nwTft “ftgqqs ft" 
$ ftft^R^qt'4 =?r ’RqtMft qq # 1 
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arc qranr qrqq*q q qqqtqqqfcq dhii-“HH%?qif^” i 
#^^-ntw-sagiR'iH^- , infi’W^'TOniRw4 qrafqfq qq;q: l 
qt^iwi^ ft HHrfiqftHTqqt iHrqqiqnrtqTiqWJns; ^t: w> M- 
qg 1 giRrcrqRT qrqfqqfq^q *qrg i qtq g qft qqqtqrrqfqqr ff 
qferrqRf I q«n q qfa assRPTOrogr qtqq fqsqgtfq i q«n 
qmnrT^ qifqj? qq qffqtqr ’p-%HT%qrcr qftqsRt nrcr qg 
qrg-qfeqnfqqnrqraqq , q q Hr5rc-qrqqrftf*n qsnqRtqqt 
qtqr#rf q%rci4 q qraifaq^ sRrgpft! i <j«n, RR-qrs-ffe- 
I 5 if qqitsf q qft<q% i qm ft hr gi$*q: q«qif^ Hqrftq 
TSR-qRT^pqf sqqwn fqpnt, hihi^ h HTl^fq 1 
zms, qm hr HrRqRTfqq; HRf#TRq*q qq-»qf hi^ht irrh- 
qtfcq hihh fnfgqqR, qiqmi^ %g h *qig i qq*r^ qsqifq 

%qfq? HHi-qRlfqqHTHHqig I 11 HHHT %4 WVC S f% ” HI H 

qilr qftqt nfq HfsqqqTHHfsqiRf q qRfiRtHHqnqr q qreqsqRr 
Mifpkwf q Htqrofq Hrjgr q^qf h»rt Htrc«q gqqqr wqR I 
qiq ft nfq hfrr; w-qRtfqq; Hqi^tqiH^qq^ qqiR I qq 
HtcIshter, qi^sqj qpjqqqq qg qq^fq I ffir qqqf nteqg, 
qiqrei^ g%gg, wfcfq i 

51 q qRqi^q gqq>q?R Hiqq^qifq gq>*R fqifq qgsqq., 
qtq: HHRgqRTg, 3ri q— 

wiqqqqqft qrqwiiq fltfrft qq^ i 
% q gqi HHtq iqfq ^ qiqqpt fq ii?ii 

qqnr-qiH-ItsHtirqHT g$ h Hfqwn i 
hur^fht 3fH%q5RiiT qiqqioj g irii 

anqftq q fnsra qifnq hihitSt i 

qqqqqqi^ qqqqRHtq^Rr 3 11311 

i 

5f?I IRWIR^IRH^IRH^IRWII 

% 
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Sivabbati : — In what ways, are the garments and vessels 
useful to the practice of austerities ? 

Acarya : — A. cotton or woollen piece of cloth protects the 
mendicant from cold. It protects the life of small creatures abo- 
unding in fire, grass and food. If a mendicant does not wear a 
garment, he lits up fire for the purpose of protecting himself 
from cold, and by doing so, he kills small insects abounding 
there-in. 

On the other hand, if he has a piece of cloth to cover his 
body, he would prevent cold with it, without killing a single life. 

Secondly, if an ascetic wears a garment, he is liable to pass 
the whole night in study and meditation without any hindrance 
by cold, dust, rain, and fog etc. He will also he able to save 
insects flocking round the lamp with his garment. 

/ , 

V 

Thirdly, it has been laid down by the great . preceptors 
that in covering or taking out a corpse, 'a white piece of ' cloth 
should be used. Such a piece of cloth is beneficial to sick per- 
sons also. 

In this way, muhapaiti and rajoharana are useful in the 
practice of austerity and the same should be preached by you 
wherever you go. 

It has been said in the Kalpa-Bhasya that — 

Kappa fiyappamana addhai jjhaivitthada hatth&l 

Do ckva sottiya unnio ya taio muneyavvo, (1) 

TanagahanauaJasevanivarana dhammamsukkajjh&nattha I 

Dittham kappaggahaijam gilana— maraijatthaya ceva, (2) 

i f , < 

Sampayamarayarenupamajjanattha vayanti muhapattim I 

Nasam ca muham ca bandhai tie vasahim pamajjanto. (3) 

Ayane mkkheve thana nisie suyapatta sankoe r 

Put yam pamajjanattb# lingattha cbva jayaharanam, (4) »» 
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Veuvve’vayade vaie hikhadde pajanane ceva | 

Tekird hhuggahattha lifrgudayattha ya patto o. (5) 


[ For the purpose of refraining from the use of fire produced 
by collecting straw, and for the observance of dhartna- dhyma 
and iiikld-dhyitia, and also for the benefit of the sick, as well as 
( ^s a covering ) for the dead, one should use a garment. The 
garments should b6-two of cotton, and one wobllen-as one's own 
self, and hands broad. A sadhu carries a miXhapatti with the 
object of removing collected particles of dust and he ties it over 
his mouth and nostrils, while cleaning the uptsraya. While 
taking an object,- while removing it, while replacing it, while re- 
arranging a bed-sheet disturbed from a bedding prepared for the 
night, and as an emblem of asceticism one should use a rajoharana. 

r t f I , ^ 

For the purpose of covering the exposed sexual organ of the 

*./ / 1 I ^ 4 » Ij \ . 

male as well as of the female out of decency, and for covering 
the male organ excited by the sight of the female, a cola-poita 
a loin-cloth is necessary. All these garments are very useful for 
the preservation of saiyyama-dharma-duties of an ascetic.] 


Uses of patra and matraka are now explained. If an ascetic 
possesses patra he can save the life of so many creatures found 
in milk, grapes ‘etc. For if inilk etc. is received in huuds, the 
Sindll injects abounding there-in will parish without doubt. But 
if milk etc. is received in some vessel insects etc. would be placed 
inside the vessel m stead of falling down. 


Secondly^ cvhen milk t is received in hands the same would 
flow down on the ground, and give rise to small germs resulting 

in the loss of more lives. 

* ’ 

Thirdly? m absence of vessels, fault's like that of bondage 

of Karman etc, would arise. 

\ 1 ■ ' • - 

! 1 Fourthly, good turns like that of distributing food etc. to 
the sick and poor, could only be done with the help of a patra; 
in the absence of a patra it is not possible to do so. 
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Thus, a patra becomes a necessary means of discharging 
charitable duty to ascetics who receive food from rich persons 
and distribute the same among the poor. Moreover, if there is 
a patra, it would be beneficial to mendicants of all categories— 
those who possess and who do not possess, the able as well as 
disabled ones, those staying in upasraya and those coming as 
guests. If a mendicant possessesa patra he can receive food into 
it, and impart the same to one who has not received food. Simi- 
larly, able-bodied monks would serve the disabled ones and 
church-inmate would treat a guest. In absence of patra, no such 
convenience is enjoyed. 

The same should be understood of matraka also. It has 
been said — 

Chakkayarakkhanattha payaggbhananam Jinehim pannatam | 

de ya guna sambhoe havanti te payagahane vi. (1) 

Ataranta-baliv-viddha-sehaesa guru a sahuvagga \ 

Saharanuggaha aladdhikarana paya-gahanam tu. (2) 

[The Tirthankara has deemed fit the acceptance of patra, 
fit for the purpose of protecting the bodies of the six varieties 
of living beings Merits abounding in enjoyment are found in 
acceptance of patra also. But the patra should be accepted for 
(the benefit of) weak, young, old, Dew desciple, guests, and sick 
persons being advised by the preceptor on the grounds of secu- 
rity ( of food etc. ) in absence of a^-labdhi. And, the acceptance 
of matra is allowed in case of preceptor being sick, an outsider 
being rare, and food and drink of real mendicant being given 
away in charity.] 26-30. (2575-2578). 

In reply to the assertion that "sub bhaniyamapariggakattham” 
etc. the Acarya states— 

SnrftwTfSTT frT 5TT *T | 

31. A-pariggahaya sutte tti jay a muecha pariggaho’ bhimaol 

3avvadavvbsu na sa ksyavva suttasabbkavo* (2580) 
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[ sr'm?Tf?Tr ^ ff?r ^ 'Tft^sfaTrrn i 

31. A-parigrahata s litre iti ya ca murecha parigrako’bhimatah 1 
Sarvadravyesu na sa kartavya sutra-sadbhavah. (2580)] 

Trans. 31. Non-acceptance implied in the sutra has taken 
rmrccha (attachment) as patigraha That it should not be 
practised in (case of) all objects, is the main purport of the 
sutra. 2580. 

*JT ^ Iwii” 

^nfq 

gi ^ w g«n s^g * ^js^r 

i?rri s j:, h hI*it 

s?nf*raw I aw^ftsraasrwiqf ftwfcr f%?rct f^nj; 

IR^oll 

D. C. The theory of a-parigrahata. advocated by you with 
regard to assertions like “ Savvao pariggahao vbramanam ” etc. 
laid down in the £utra is obtained only when mxurccha or attach- 
ment has been completely removed. In other words, there is no 
parigraha without attachment. Attachment with regard to clothes 
etc. w 7 orks in case of all objects including body, food, drink etc. 
The main purport of the Sutra is that one should abandon attar 
chment. But it should be noted that the above-mentioned sutra 
in no way, leads to establish that complete renunciation of clothes 
is ,a-parigraha. 31. (2580) 

In reply to “ Jamacbla ya Jininda” 5 etc, the Acarya says- 

n^fT ?r ft i 

ft m * i;ftft ii^ikwii 


5. Vide v 2556. 
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fe ^f^rn^r frr I 

srfafrsremTfr rrrwr ^<rs%<3*rr ffa ii^irv^ii 

32. Nir upa mad hiisa hghay an & camian&isayasattasampaijna \ 
A~cchiddapanipatta Jina jiyaparisaha savve. (2581) 

33. Tam ha jaliuttadose pavauti na vattha-pattarahiya vi I 
Tadasjihanam ti tcsim to taggahanam na kuwanti. (2582) 

34. Taha vi gahiegavattha savatthatitthovaesanattham til 
Abhinikkhamanti savve tammi cne’celaya hunti. (2583) 

[ sRTrejgtrrar srrprsTWfTO'm: l 

3TT^i?5'TTriT'TraT T3RT TSTn'TT^fr: ^ II^IRVUl 

fTwr?; srRj^fr ^ snpr-'TrsRfifrrr arrr I 

fT^rr^mffr ^tt rrfT^rr^TT^at f^Rfr 11331RVRII 
H’^rrr ^r^^ 3 f<T^ 5 TT»ifirfk i 

gTnrffr^riTRfr rrreVrsjpte^w -s^Rfr u 

32. Nirupama dhriti s ani hanan as ca t u-r-j n an a atisaya sattvasam- 
pannah. I 

Acchidrapanipatra Jina jitaparisahah. sarvk. (2581) 

33. Tasniad yathoktadosan prapnuvanti na vastra-patrarahita api i 
Tadasadhanamiti tesam tatastad grahanam na kurvanti, (2582) 

34. Tathapi grihitaikavastra sa-vastratirthopad&sanarthamiti 1 
Abhiniskramanti sarve tasmimscyute’celaka bhavanti. (2583) 

Trans. 32-33-34. All the Tirthankaras possess exceptional 
fortitude, strength, and knowledge, with their compact hands 
as vessels, and since they are victorious over all sorts of 
strain, they are not susceptible to the afore-mentioned faults 
even though they ( go ) without a garment or vessel. These 
being useless to them are not accepted by them. Still how- 
ever, in order to show that the inmates of the Church shall 
have to bear the garment for a long time, the Tirthankaras 
renounce (the world) with one garment. When that is dro- 
pped automatically they go naked. (258 1—2583)* v v 
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ggsfa fir.qqg fr qj^ ^ q- 
wqgqw q^grs ^fgjjqgqqgq?!!!, g»irsf%3c: qif&ftq qnr ^qf 
^sf^srqifqqjqi fsrggqsg-qftq^ig “g*q fg” gwiWiqT^ 
gqqfqqqgtqqt ^rt gfareng; qgtrfifg; ?nf# qgr-qpgfegT gfq 
g Jrr^fcr, Stqg^gi^ifqq; g gigg g qrqq; gqg*q gqr #«rq>q- 
’Jiiq,! “gt i%” gwqfqtsggfi^qRi; gwgiqggqwngqqqfi'iTt 
WT^aior g fqf?g #bg n% i gg qf? I wi%fq g fqgfog- 

gft H gsq fq fgjgqr ” sgmq fqgsqg ^qrcifqrq- 
“ g? #qifq ” qgfq gqqqgwgqg.tRqgrer , gqifq gq^gq <fi4 
“ gqir qq grqq^ftq fM: gfq*qfor ” jgr^qiq^qhqjR grqg gq'4 
^gqjqiu gqsft $q;£qMqfq<;j?qq;qYq I gftqsq q#E^ wnfq 
q^Riqgi^ gqpg, g gg: gqqi I gg: “ g^Erq 
flfosa:” ^lqqpgq» qfgj g^ gqgtsgfg^Rq^qq^fg gig; 
IR^IRVRIRV^II 

D. C. Your idea about Tirthankaras as absolutely acblakd 
is not quite correct. Even during tbeir life incognito Tirthanka- 
ras are unusually bold, strong, and full of knowledge. Since they 
have subdued all the evil instincts they do not keep patra or 
vastra, , and go with their compact hands as patra, and still they 
are not defiled by faults that would come in the way of the 
practice of austerities. 

Sivabhnti : — Then, how do you say that all the Tirthankar- 
as had renounced the world with one garment? 

Acarya: — Although garment was not helpful to them in 
the practice of austerities etc, they, foreseeing that all the asce- 
tics of the Church shall have to bear garments and vessels for 
a long time, accepted diksa with one garment. In course of time, 
-if the garment drops down by itself, they become uncovered. But 
that does not mean that they were uncovered for all the time. This, 
your belief that Tirthankaras were absolutely uncovered for all 
the time exhibits nothing but ignorance on your part. 32-34. 
(2581-2583 ). 
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(iruriK^MKsft got aft i 

^nrortnomro gf^rrfW^rg «rf^j ii^mi'wsii 

35. Jinakappiyadao puna sovahao savva-kalambganto I 

Uvagarananianamhsita purisavikkhak bahubhbyam. (2584) 

g*: ^tspt.* I 

3<w«uTH^rr ii^hirh^ii 

35. Jinakalpikadayah punah. sopadhayah sarvakalambkantah \ 
Upakaranamanambsam purusap&ksaya bahubhbdain. (2584) ] 

Trans. 35. And Jinakalpikas etc. are always exclusively 
full of ( some ) instrument ( or the other ). The standard of 
(their possessing) the instruments, depends upon the persons 
concerned, in various ways. 2584. 

^ jrf^ra% i gaw *rf wt 

’RrefopRT 3tfo H ( f^R^fsro^- 

5tW I « §«r ^ 

tmr 1 ^4 ^ s ^R#Ptrar 

I# 'Stsfa 

^ # IRV8N 

D. G. It has already been shown above that you cannot 
preach the doctrine of going without clothes by advancing the 
example of Tirthankaras. 

Jinakalpikas and svayambuddhas etc. have always been 
possessing some material or the other as an upakaraya to the 
observance of satyyatna. The standard of accepting such upa~ 
karanas varies with different persons. But it is important to 
note that entire negation of upakara^aa has never been referred 
to. Thus, the Tlrthankaras, by whose examples you have formed 
ybur belief, have also never heen without upakafana. 35 (2584). 
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Also, 

sTTfrn ^nr%^T ^nr^Trir Rf *t*t ^ l 

?rt qssnmr? fwT ftroNrsk ftff insnVvsHii 

36. Arahanta jamaebla tenacblattanam jai may am tb 1 
To tavvayanau cciya niratisao bohi ma’eblo. (2585) 

[adpfk srfe wrT q i 

Tqrftrqnrt ^nrs%®: i|3sii»hcMi 

36. Arhanto yadacblastbnacblatvam yadi matam tb I 

Tatastadvacanadbva niratisayo blm-r-ma’cblah. (2585) 

Trans. 36. If naked condition is acceptable to you because 
Tirthankaras were naked, then, on their own words, do not 
become absolutely uncovered as you are devoid of that 
excellence. (2585). 

qgr ^n^tsirarsf^firTT qRqqiftorefo q^iq 
=15r 4 qft qq qq qqqq;, - 

#}<JT fl fftsq I 

q ft fft qrcpqqoft qi II? II 

sfq qqqrftfq I qq?qff qg?qqi3q ^qqtq^ntq fqqqqifq- 
qsqqisifaw.ftqfs^ qqt m i sqgq; qqft-qft q$qq- 
ftFTRTq; q3q*qq sufr;, qft qq qq |ql^q^sfq qqq: m 
%q I q ft p?ftqrafqqwq qqqqrq: ftp^ssftgroHisnft qqft I 
qRg^ftqlq qqq-ftwiifq *ftqqrafqqrq*ft^qi%q%q%r qftq- 
sq^ l q^ f% g^’ftqqitq qR}qTRTq ftntqqtfq IRVMI 

d. c. 

Acarya: — O <£ivabhati 1 you have accepted naked condition, 
because Tirthankaras were such. For, it has already been said 
that — 

Jarisayam gurulingam sisbna vi tarisbija hoyavvam | 

Na hi hoi Buddhasiso seyavado naggakhavano va. (1) 
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[A pupil should bear the fsame dress as (his) preceptor 
bears. A follower of Buddha would never be found with a white 
garment or naked. ] 

It is, therefore, in the fitness of things to follow the foot- 
steps of Tirthankaras. But if you don’t possess the qualities such 
as full restraint and spiritual strength as they possess/ do not 
accept nakedness on their own words. Being the follower of the 
Tirthankara, if you initiate His dress and manners, you should 
behave according to his advice as well. One who behaves con- 
trary to the advice of his preceptor, does not attain the fulfil- 
ment of his cherished desire. The great preceptors say that one 
should never accept acblakatva, unless and until he has developed 
the necessary qualities of unequalled fortitude and strength. By 
accepting a-cblakatva , why do you transgress the advice of the 
preceptors ? 

^ivabhnti Just as it is necessary to behave according to 
the advice of the preceptor, one should certainly follow him in 
dress and manners also. 36 (2585). 

The Acarya says : — 

VT g- irs Off 

sRsrnfansft 1 

- / 

37. Rogi jahovaksam karki vbjjassa bo arogo ya 1 

Na u vksam cariyam va karbi na ya paunai karanto. (2586) 

38, Taha Jinavejjabsam kuiiamano’v&i kammarogao I 
Na u tann&vatthadharo t&simaesamakaranto. (2587) 

5f g sfa ^frT 51 STf^TrT IPWV^II 

rt»n 1 
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37,. Rogi yathopaQ^am karoti vaidyasya bhatyarogasea | 

Na tu vesarn. caritam va karoti na ca prakaroti kurvan.,(2586) 

38. Tatha Jinavaidyadksam kurvano’paiti karmarogat | 

Na tu tanuhpathyadharastesamadesamakuryan. (2587)]] 

Trans. 37-38. A sick person behaves according to the 
advice of a physician and cures himself, but (hej does not 
imitate him in dress and manners. For, doing so does not 
cure him. 

Similarly, one who follows the advice of the Tirthankara- 
physician, is cured from the disease of Jarman, while one 
who imitates him in dress but does not behave according 
to his commandments, is not (cured) (of the malady of Jar- 
man ). 2586-2587. 

^ fan?. q p# mfq gqffcwwfr, 

h ^ gg; usoforafa, jrcgqqwW <ils 

1^. glsiisr #^i I 

frirawl&t i “<i|- 

snft ” g«n Ji^of ararwifo 

ftsr- 

wi gHu^nsraifa irv^rv^ii 

d. c. 

Acarya: — A sick person is cured of his illness only if he 
behaves according to the instructions of the physician. Imitating 
the physician in dress and manners (without following his ins- 
tructions), does not help him in any way. By doing so, he 
would, on the contrary, become the victim o i delirium. 

Similarly, one who follows the instructions of the Tirthan- 
kara, without imitating his dress or external manners, is relieved 
pf his bondages of Karman, while one who imitates the dress 
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and external manners without putting into practice the instruc- 
tions given by the Tirfchahkaras, is not able to escape from the 
clutches of Karman. On the contrary , such a person gives an 
impression of a mad man. 37-38 (2586-2587). 


.Andj if you claim to be the follower of Tirthankara’s dress 
and manners, is your imitation similar to the behaviour of the 
Tlrthnnkara wholly or paitly? If it is so wholly, then you 
should note that — 

H »T tr ^oTlc'-TT taring- fg ( 

fa rrA 3Tf af rf i 

^ fa? v j h 


39. Na paro\absnvasaya. 11 a 3 m chaumattha parovafcsam pi | 
Dinti, na ya sisavnggam dikkhanti Jina jaha savvb, (2588) 

40. Taha sbsbhi ii savvam kajjam jai tbhirn savvasahammam \ 
Ev«om ca kao tittham na codachlo tti ko gaho? (2589) 

[sr =*? I 

H‘JT qfa ft! I 

«fa *r ^fa 1 iryoiR^ic^n 

39 . Na pnropadbsavasaga 11 a ca cchadmasthah paropadbsam | 
Dadati, na ca sisyavargam diksantb Jma yathfi sarvb. (2588) 

40. Tatha &tairopi saivarn kaijam yadi taih sarvasadharmyaml 
Evam ca kutastirtham na cbdacela ill ko grahah ? (2589)] 


Trans. 39-40. Tirthshkaras do not follow the instructions 
of olheis; nor do tl ey give instructions during their chadm- 
stha life (i. e. before the acquisition of Kevala Jfiana); nor 
do ihey initiate pupils. All this should be practised by their 
iolkvuis it ilii) claim c^u^hty (with the Tirlhanhatas) in 
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all respects. And, in that case, where is the scope for the 
existence of Tirih (the Jaina Church)? And, if there is no 
(church), where is the scope for insisting upon acblakatva (or 
nakedness)? (2588-2589). 

£tor-VV-»° sqiw-qft m 

qft qqr ^ qjqisrqu q qqlq^rmis-q qftq^rc 

q r 'sgsRsira^iRf qfqqVqpi q^qpp^r q q fqpq- 
qq qqr #s«q-sifa«q: qqijqq; ^fqqr^oi qq- 
nftq matfo l qq^qq qft, qlq ? 11 % I ^qif-qq =q qfq 
p^qq;, q.pqfq nfqqiqiqtqpj efoqqqiqra 1 1 “q %%q ” am 
q %! qq qqqrqTqfqpf^qq, qft “ sjq^t qqiiq^” qfq q;rqq 
ai: ? srfq^qRiq; qqfcpqm ir'v^irv'UI 

D. C. If you claim equality with Tirthankaras in all respe- 
cts by following them in dress, manners etc., you must he able 
to practise everything that Tirthankaras were doing. In other 
words, like Tirthankaras, you should not accept instructions from 
others, should not give instructions to others as Tirthankaras do 
during their chadmasiha life, and should not initiate pupils as 
Tirthankaras do, except when they have acquired Kbvala Juana. 
And, if such a thing happens there would be nothing like diksa 
etc. and ultimately the entire Jama Church would cease to exist 
in absence of imparting or receiving instructions etc. 

On the other hand, if you accept that you are not in equa- 
lity with the Tirthankaras in all respects, you shall have to give 
up insisting upon accepting acelakatva in vain. 39-40 (2588-2589). 

' • 1 

Besides, 

q fsH^nr *ro ^rqff ^rsq^Errfwr i 
qq f§5taTf*Tqq qfqqR re fi fq ^nf»r n«?|iw°ll 

41. Jaha na Jinindbhim samam sbsaisabhim savvasahammam I 

Taha lingepabhimayaju caribna vi kimei sahammam. (2590) 
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rT v Tr rew^rnwrT ^rr^TrRr f%r^ iitf?uw°ii 

41. Yatha. na Jin&ndraih samam s^Satisayaih. sarvasadharmyam ) 
Tatha lingbnabhimatara caritbnSpi kincit sadharmyam. (2590)] 

Trans. 41. (You have not acquired) equality with Tirth- 
ankaras in all respects, including the rest of their excellent 
qualities. But, you have accepted equality (only) to some ex- 
tent so far as (their external) dress and manners are con- 
cerned. 2590. 

qrfSpra mv, f% qf| ? q«Tf Wp fSfH 

3W Tf #1- 

a g frrot#* 

qpl*q^ru*JUUlrcTq; I qwg qi«F^TS?qi^t^qFfq 

ftti w^qramft w: ? # liw>°n 

D. C. If you do not claim equality with Tirthankaras in all 
respects but admit the same to some extent, it is admissible to 
us. If you accept loca ( plucking out of hair ) etc., you attain 
similarity to some extent, but you do not attain the same with 
the principle of acblakatva. You follow the Tirthankaras in dress 
and external behaviour when you renounce the dress and take 
food in hands or stay at undecided places, but since you do not 
possess the excellent qualities of a Tirthankara, you cannot be 
said to have attained complete equality with them. While non- 
similarity with the Tirthankaras could be proved in many other 
ways. So, why do you insist upon a-celakatva unnecessarily ? 
41. (2590). - 

Then, in reply to tf Tadabhihto jam ca Jinakappo etc, the 
Acarya admits that Jinakalpa has been laid by the Tirthankaras 
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but explains as to how that Jinakalpa has been said and with 
regard to which persons — 

fsTor^T^r fa ’wnrfNsfrr T^rffr iNttiRWH 

fT «Tf T3T<iTSWW3TT 'T^TW, ^5T m H feat % t 
srffe fer t 4 ^m<JT grfeat fer a ’rapri ? imilWRH 

42. Uttaniadhiisanghayana puvvavido’tisaino sayakalam I 

Jinakappiya vi kappam kayaparikamma pavajjanti. (2591) 

48. Tam jai Jinavayanao pavajjasi, pavajja to sa chinno tti \ 
Atthi tti kaham pamanam kalia vucchinno tti na pamatjam \ 

(2592) 

[ srsTTt flfefefesrfe*; l 

fejrafem arfe fTrrrfeWfai n-T^rfe mRHW,?il 

fr^ *rfe snm?* n?r: *r ?fe I 

3R?ftPr ^4 srarii *4 ffe * srtrm>?. iltf^iRWi 

42. TJttamadhritisaiphananah pflrvavido’ti^ayinah sadakalam i 
Jinakalpika api kalpam kritaparikramanah prapadyant^. (2591) 

43. Tad yadi Jinavacanat prapadyase, prapadyasva tatah sa cchi- 
nna iti | 

Astlti katham pramanam katham vyucchinna iti na prama- 
nam. (2592). 

Trans. 42-43. Even Jinkalpikas who prossess excellent 
fortitude, and (bodily) constitution, and who are conversent 
With (Nine) ptirvas, and who possess excellent qualities in 
f^alpa, and who have also undergone the (five) tests, always 
accept Jinakalpa. Following the words of the Tirthankaras, 
if you accept it, then, (you should) admit it to have been 
(already) perished. (For), what is the proof for establishing 
that it exists, and where is the proof (to show that) it has 
not perished? (2591-2592). 
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I swni-^ff^RT? 

f^’TO5R? 5 TT^5PT’T^^T f§T^)- 

fsqspt sift “ tftn i%ij n%*i ” 'ftfoftfa*! ftrofftram 
v& ftRqss'i 5sf^q?iJ%, 3 i^s^wirar w^tf ftt^sr- 

|fa I ^ 3W?. *lft I5i^^^TT^tl'?^rTf®r?nw'7 nft- 
qg| gsreaft “h o^nrf^5ii ,5 ^ft?*ift stftiara i 

3jsft<£ tf ilft'ERtj trft 11 f*id'fivftsft^ " ! s(ft T'd ^faMcW'W 

jtopo^ ? I ^ ” fft 'H snun^ ? 1 ^^nstiiwi- 

Pwure a %fe tif*i5H ? ^^Tirt^M'jTfr-nRra irvUir^vui . ; 

D. C. Jinakalpikas, who possess the virtuous qualities like 
excellent fortitude and bodily constitution, who are conversed 
with Nine Purvas, and who possess excellent qualities, and who 
have also undergone the usual five tests, always admit the. vali- 
dity of Jinakalpa. The Tirthaiikaras have allowed the practice 
of Jinakalpa for such worthy persons, and . not for unworthy 
persons like you. If you, therefore, believe in Jinakalpa, you 
should also admit the same to have already perishe . o , 
otherwise, how could the words of the Tirthaiikaras laying doji 
that Jinakalpa existed, be authentic to you ? And, how co ie 
view that it has not perished, be authentic on the other haqd.. 


&vablmti :— Existence of Jinakalpa has already been admitt- 
ed in the agamas, but by which prarn'm (authoritative .sta e- 
ment) is the destruction of Jinakalpa laid down by the Tirthan- 
kara? 42-43 (2591-2592). 


, r. 


The Acarya replies : — 

ijt t ^ 

44. Mana-Paramohi-Pulab-Abaraga-Kbavaga-Evasamb-Kappe 

Samyamatiya-Kbvala-Sijjhana ya Jamhummivueelnnoa. (2593) 
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44. rManah^Baramavadhi-Pulaka-Aharaka cKsapako-pasamah- 
iKalpah. | 

Satnyamatdka- Kkvak-Siddhayasca Jambau vyuechinnah. (2593) 

Gratis. 44. ^(l) 'Mariali-:paryaya Jhana (the -intermediary 
-stage of .mental .perception4be highest stage of concentration, 

(2) Paramavadbi Jflana (.attainment of high visual knowledge, 

(3) Pulaka } Labdhi (supernatural power possessed by a Pulak 
ivariety < of t ascetics of crushing the army of a, cakravartin, (4) 
Aharaka4arira~(:one of the "five kinds of ’body, formed :of 
very fine t&lnraka .molecules, assumed onlytby highly .advanc- 
ed ascetics, which enables them to approach a Master, for the 
purpose Of solving their doubts,- '(5) K^apaka-ireni (spiritual 
^advancement in Which destruction of right conduct-deluding 
'-Karmas ilakes place,' (6) Upa^ama~£r&ni, (spiritual advance- 
ments 'Which subsidence of such r Knrmas takes place), '(7) 
Jinakalpa'( the religious rites of a Tirthankara),'(8)Samyama 
;ttika^1rio of 'restraint consisting of parihara vi&iddhi ‘(re- 
moval 1 of *evil instincts^), saksma samparaya (experience of 
^subtle conflicts:), and yatbakhyata caritra (attainment - of the 
^prescribed conduct ), (9) rK&vala ( the state of having attained 
Perfect 'Knowledge?) and (10) Siddhipada-^Moksa f FinahEman- 
fcipation-these Hen precepts disappeared after JambuSwami 6 . 

wnqft;, 

gqq&fot, 

aiwjwiftft spfenftrf qiqg; qftrn, .st.qjRsH^ irv^ii 

D. C. 'The ten precepts that 'have "been mentioned above 
■ -existed * only ;upto ?the /days of 'Ar.ya Jamba -Swanii, , (1 who died 
on ^"ira ,Samvatr€4 / ). .After him, all these precepts are .said to 
jbave vanished. -44 r (,25i)3). ' - 

Jn j:eply -to " a-tcklakaj?arisaha ” the Acary a .proceeds ,td-say- 

fj6. ^¥ide m ;2^51-^5l 52 ?( foot mote -4;) 
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arfW^T^Tf^Tft fir ^rrrf 4 kr^ iikhirwii 

^ gf ^ finrr%f r firfir^r ^ i 

srf^T ^rrrf^r ^ fi^r %% fir % f ? iw^WMI 

^rarffir^ ^nT-^^Rffsrtfif%g%,| 
fifimfimwf'T%ft 30ft ^'rficrm fir iitoirwii 

finn%^<rfoift ^'%sn^'firin?<JHW?\ 9 || 

45, Jai cblabhogam^ttndajiacMayaparisaho tena 1 
Ajiyadiginchaiparisaho vi bhattaibhogao. (2594) 

46, Evam tuha 11 a jiyaparisaha Jininda vi savvahavanuam 1 
Aliavu, jo bbattaisu sa viiii ckl& vi kim nettha ? (2595) 

47. Jaka bbattaivisuddham raga-dosarahio niskvantdl 
Vijiyadigincbaiparisaho muni sa-padiyaro vi; (2596).- 

48. Taha celam parisuddhim raga-dosarakio suyavihi^ 1 
Hoi jiyac&laparisako muni s^vamsno vi. (2597). 

[■qfe I 

srfiiTfT^ETfi^fl^Tsfir •¥RFrffi'4^TR^ IISHIIWWIt’ 

^TKrfig ^ fifil^sfir 1% sfe* ? 

wwfTfiififi^ fir^srm: I 

fifim^Tfi’TftTiT ifir: ^srfii^Rtsfir iis'sirh^II 

rTOT =$55 nfisp; TT^T— l:^rf%rr : ^rffifiRT l : 

■*Hfir firfn^'T^^f ifir: iltf<JiRW9li 

45. Yadi celabhogamatradajitacblakaparisalik stenal - 
Ajitaksudadiparisaho’pi' bhaktadi-bhogat,t (2593^ 1 
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46. Evam tava na jitaparlsaha Jinkndra api sarvathapannam 1 
Athava„yo bhaktadisu sa vidhigckl&’pi kirn nestah ? (2595) 

47. Yatha bhaktadivisuddham raga-dv&sarahito niskvamanah I 
Vijitaksudadipansaho munih sa-pratikaro’pi. (2596). 

’ / - j “ • ^ 

48. Tatba cMam parisuddhapi raga-dv&sarahitah srutavidhinaj 

A * 

Bhavati jitacklaparisaho munih sbvamano’pi. (2597) 

*■ y 

Trans. 45-46-47-48. By putting on a garment, if one is 
said to have been unable to overcome the strain of uncover- 
ed state, then, in taking food etc. he would as well be said 
to have been unable to overcome the distress of hunger etc. 
It would, therefore, follow according to 70 U, that even Tlr- 
thankaras are not able to overcome the distress of hunger 
etc. Or, has the rule applied to the case of ( accepting ) food 
etc. disappeared in case of (accepting) the garment? Just 
as, a true ascetic is said to have conquered the strain of 
hunger etc. in spite of his taking the prescribed food on 
account of the lack of passion or aversion (towards the same), 
in the same way, an ascetic who accepts the garment accor- 
ding to his religious commandment, is said to have conquer- 
ed the distress of naked condition ( as he does so without 
any passion or aversion. (2594-2297). 

1 

iftfeftft re- 

nfq 1 reretsft-f® 

•■reft 

?ft repissireqre'ffast ® ftre ?ft rere aft retiiftqftft- 

mgt rerf 1 'ref® reft 
- 1 %. ftfq^Ris^ p ftret, snftgs^ ftqrarfreft- 

a ®ftr- 

ssuft 1 ftfs»i. 3 s sjjre *ft ^ 1 reis-'reft- 



V&k] 


NihnaVavada 


:817 s 


^51%^ g ?T% gfosRTOTq^ | 3f%JTOf^l#Jr|rE 

^-gRlf^S ^STRmtsf^ fsra^-fqqRTT- 
1T%^%, git 4tsg gggigg Mwsg4 g %^sft gf sft 

•^wr: f% 4s! ^>ffq ?-gg gi'sfanfhr ^HTrf^rcftg: gftgsngt 
ftgigwT'ft'rfi gR! gig* i sgTstfl^nr-* 1 gir ” 

?Rif? gRTCT m\ i wk “ gqfsgift ft ft* ii^t-Rqrai-^- 
^niftgf ggi-gR-g^ififtr: igrgiggggt ^g: gg\g;^: jrfgfqgig 
4g g ggr I ii r swpgf&Fgi^g gjsngg gg«g4 i gRTsiMfaT- 

ggi%, g g igftftgj g^gspra 

|I% IRWHRWIRH^IRWII 

D. C. 


Acarya : — We fully agree with you, in believing that a per- 
son who overcomes the distress arising from naked condition, 
should be known as a true ascetic. But in connection with the 
same, I ask you this question: Are you in favour of completely 
renouncing the garment, because according to you, one cannot be 
said to have overcome ac&laka parlsaha if he puts on a gar- 
ment? Or, do you hold the above-mentioned view in order to 
prevent the wearing of undesirable garments by the ascetics ? 


Taking the first alternative, if you are of the opinion of 
abandoning the garments on the ground that ‘‘achlakci panscihci" 
could be said to have been overcome only if the clothes are 
completely renounced, you are mistaken. According to this stan- 
dard, even Tirthankaras will be said to have failed in overcom- 
ing the parlsahci of hunger etc. in spite of their having the 
best qualities of courage and strength. 

^ivabh-Qti : — An ascetic who takes the pure prescribed food 
and drink, etc., without any desire or aversion on his part, would 
be said to have subdued the pangs of hunger etc, 

Acarya: — The same standard should be applied to those 
who accept the prescribed garments without desire or aversion 
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om their parts:- Why should they not be recognized to have over- 
come the pangs of being in an uncovered state ? In short, we 
can plainly say- that one who resists hunger, thirst, cold, and 
heat etc. with the h r elp of food, water, garments etc., as directed 
by the religious rules, should be known to have overcome the 
respective par\$aha. This shows that an ascetic is defeated by 
a-^cblaka paf&.aKa only if he wears undesirable garments, but not 
if he accepts the same as directed by the religious rules. 

^ivabhuti,- — If an ascetic accepts a garment, how could he 
be said to have undergone the strain of acblakatvo ? For, he is 
said to have endured the same only in absence of the garment. 

Acarya: — Your theory is wrong. 45-48 (2594-2597). 
Because, 

-tffrft, T3Pm HWliWcil 

49. SadasantacbLago’chlago ya jam loga-samayasatnsiddho | , 
Tknac&la munao sant&him, Jinu. asantekim. (2598) 

tsrt mil Well 

49. SadasaccMako’cblaksca yahoka-samayasamsiddhak i 
Tenacela munayah sadbhih Jina » asadbhih. (2598)] 

Trans. 49. Naked condition with, as well as, without’ 
clothes is' welkhown in the world, as well as, in Scriptures.- 
Thb' ascetics' are ( accepted as ) naked with garments, (while) 
Ti'fthanKaras ( are naked) without garments. 2598. 

sifts;; i<*t TOranrarq; I m ^ ,$fhN 

fti 5^; *rretT*ram; gft&n 
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-ftfa nw<£« 


: 319 : 

i<?7 >3 ftntfta#. 


33. C. Acblakatva or uncovered state is recognized in two 
■ways . (l) ‘By actual abandonment of clothes, and (2) By custom, 
Tirthankaras are < called ci-chlakci, on account of their complete 
abandonment of clothes. Ascetics who accept garments dispassion- 
ately on the ground that complete nakedness would not be bene- 
-ficial to asceticism, are called acblaka by custom, in spite of their 
putting on garments. 49 (2598). 

Also, 

sprart g=53Tn%*Tr ^ff ffta 

5 0. Parisuddha -j uuna-kucch iya-thova’niyay annabhogabhog&him | 
Munao muccharahiya sant&him aoblaya honti. (2599). 

gjpft ^gkffrrr: iimiwwi 

50. Par i s uddhai-r-j irn ai h kutsitaih stokaira-niyatannabhogabhogaih l 
Munayo murccharahitah sadbhiracblaka bhavanti. (2599) ] 

Trans. 50. The dispassionate ascetics become acUaka in 
spite of their putting on, a few clean, but old, and cheap 
clothes in a disorderly manner 2599. 

‘€teT-v pTt 

%ift itqf siRr w %♦ i 

i <£ fir” i 

>t)*t 
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mmwmw %$*n*rr i “»# 

” 3^rrBrf%%qTifM^t%5 rrfarfa 

OTTf^ ^3 f^STIMW i^Rts%^I ^7(3^3 ^ TITtT^ 

IRH^II 

D. 0. Ascetics who put on a few clean but old, and worth- 
less clothes, dispassionalcly and in a disorderly manner, are recog- 
nized as ac&laka out of custom. 50. (2599). 

Besides, 

3Tf3T77*T3*TT;pTt snpr^t fa fafafa^fa^T I 
vrtroif ?rft ar^^t fTf gnraft *rrras?r fa HH?IR^°ll 

51. Jaha jalamavagslianto bahucblo vi sirvctthiyakadillo | 
Bhannai naro ac&lo taha murjao santaccda vi. (2600). 

[w ^tf^^tsfa faiffamfT^faT;: I 

s^tfa^rTOT gsnr: TErfaw arfa IMIRWN 

51. Yatha jalamavagahamano baliue&lo’pi sirovestitakatikah I 
Bhanyate naro’cklastatha munayah sacbla api. (2600)]. 

Trans. 51. Just as a person plunging into water with 
his lower garment turned round (his) head, is called naked 
in spite of his possessing many clothes, so also, the ascetics 
(are recognized ) as ac&laka in spite of their possessing 
several garments. 2600. 

^ter-nWr- 

Also, 

?T5r Mfar5pr-frfa^T^%fa fa *raq afarat far I 
anrar mfa^r I ^ fafar srfa^nri *tt far IIVURWH 

52. Aha thova-junna-kucchiyac&l&hi vi bhannab ac&lo tti I 

t Jahattara saliya, lahum do pottim naggiya ma tti. (2601) 
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Trans. 52. Similarly, one is said to be acUa even with 
small, tattered, and worthless clothes, as in the case of a 
woman saying “ O weaver I make haste, give me a slree\ \ 
(look) almost naked ” 2601. 

&RT-M iw, 55 ssirg:, ^ ^ 

#fls% qsr%~“<^r 
! sftsrt ^ JkfaqHf iffew ffokr ^*nm, 

“srwfr qfo? Jf'rT’fiTft atsira, f^nsffq 3 

fowrersft ir$°?ii 

D. C. The u acUakatm ” attributed to the ascetics through 
tradition, could he understood from another example also. A 
woman putting on a very old and tattered saree with many holes 
inside, would go to the weaver and say — “ O weaver I make 
haste in preparing my garment, because I look ( almost ) naked 
without it.” Here the word 'naked’ is used in spite of the 
woman putting on a garment; in the same way, ascetics are 
called acblaka even though they put on a garment. 52 (2601). 

Lastly, in reply to u Jam ca tihim thankhim vattham dha- 
rkjja” etc., the Acarya says — 

?pr fk’T ^raft sj^sr fkf| ft I 

fk*T fT^TOr fsrririwn' IR3lRq<RII 

$ ^ST % ^ #SWl rT??*? IIHttlR^H 

,1 l I i 

53. Vihiyam su& cciya jao dharejja tihim karan&him vattham ti I 
Tbnam ciya tadavassam niratisa&nam dharbyavvam. (2602) 1 

54. Jinakappajogganam hi-kuccha-parisaha jao vassam i 

Hi lajja tti va so samjamo tadattham visbsdnam. (2603). 

[f^ffrT ^?T ng tlfTt f%Tp-*TS I 
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ftR^F'TnftTinJrf^-^^rr-'Td'rfT qrtfcq^qjjc I 

.^sWfr m *r ^hrarerqq fq%q»>T ii'WRV^u 

53. Vihitam ^ruta bva y ato dharkt tribhih karanai-r-vastramiti \ 
T&naiva tadava^yam nirati^ay&na dhartavyam. (2602). 

54. Jinakalpayogyanam hri-kutsa-parlsaha yatoVasyam I 
Hrlrlajj&ti va sa samyamastadartham visesena (2603) ]. 

i. 

Trans. 53-54. Since it is laid down in the Scriptures, 
that ( an ascetic ) should wear a garment on account of three 
reasons, he must certainly put it on in his own way, For, 
those who are unfit for ( the practice of ) Jinakalpa, should 
put on garments undoubtedly, for (the sake of) shame, 
(public) censure, and physical pain. For the sake of shame 
or restraint ( one should do so ) all the more. (2602-2603). 

sqrw-qg “ fqfts qrc$M 

qshrar wraretRW trq qqfsnlif qqfq, <n wq; 

q i qqtflHqRT qqqfa qqg qrqg*n-“ qwlli 
■q^q” # fafeg j#nfqq qqt wng ^qq spEftsi q^ qf 
fjrcfircnft qrfqrsqqq «Rnftqfafr I p: 

SRiS-qq* fjRi%5rq?%q fqqq^irqr’qRr R^qr F^-fRT- 
qqrwi^trnf '^Tfqf|q^qqqqq%q qqqfq | qqf 

q%q q^q, i qft qr, iRT-qfWsrr4 q? q fqqq qqifa ^sn, h q 
qqwqq qiq^ fa^qijjq q# qq#?^, sRRisfqsqsRTfqqT 
#rarc%ftfl iRWiR^H 

d. o. 

Acarya: — By saying that an ascetic should put on clothes 
for three reasons, you strengthen our case. You are not able to 
see that on account of the confusion in your mind. The stitra 
implies that an ordinary ascetic who does riot possess the nece- 
ssary fortitude and strength of ,a Tirthankara, and hence is unfit 
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(for the practice of) Jinakalpa, should put on garments for the 
sake of shame, ( public ) censure, and distress. He may not pro- 
bably care for reproach and physical distress, but he should be very 
careful for shame or decency in order to practise perfect restraint. 
And, that is all the more reason' why he should put on garme- 
nts. Otherwise, there would be violence of austerity by means of 
litting up fire etc. 53-54 (2602-2603). 

Concluding his arguments, the Acarya explains — 

3Tf fsmrpr WTT erf TTt 5^ q^-T-WT# I 

trr ^rms^TR- ^ iiHHiRqoaii 

qr^TTfak q Trwsif ii^ir$°hii 

55. Jai .Tinamaynm pamanam tuba to mi muyasu vattha-pattaim i 
Puvvuttadosajalam labbhisi ma samiighayam ca. (2604) 

56. Anuvaleumasatto’patto na samatta-mhsanasamiim 1 
Vattharahio na samio nikkhbva-danavosagga. (2605) 

[ qft ra-qTTft q-rn^r ?r=r srr 323 1 

’j'rNrqtasrm <3S'Tr *rr ^ 

55. Yadi Jinamatam pramanam tava tato ma muilca vastra— patradi 1 
PurvoktadoSajalam labdha ma samiti-ghatam ca. (2604) 

56. Anupalayituma^akto’patro na samastamhsanasamitim I 
Vastrarahito na samito niksepadanavyutsargaih. (2605)] 

Trans. 55-56. If the theory of the Tirthankaras is acce- 
ptable to you, then, do not (certainly) leave off clothes and 
vessels etc. Do not become susceptible to the faults mention- 
ed before, and do not un dergo violation of samiti 7 thereby. 

The rules of irreproachable conduct as an ascetic. 
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Without vessel etc., (you) will not be able to practise the 
Whole of Esana samiti 8 , and without garment, (you will) not 
(be able) to practise niksbpa ( careful placing ), adana (acce- 
pting with care ), and vyutsarga (throwing away with due 
care). (2604-2605), 

** y t 

fswRT git W’TPif? hi 35 ? 

in 1 fat 2 j^wona^TT ” ^|tr etq- 

tit *55*11! 1 a*n, af»rfa*iTt *r?mrqFT Tns^gfir i 
fant pi qRnswl faqra: 2 ^?t?-“ 

3igTfitsgTT*if ^ 1 2 1 Twrar qfhy^rniafqfiiTigqigPi- 

33 ; l q^njg: 2 arorq: qmflat l SHft^jTRifiRqT 53*rnkfii*qT 
=q TTfrrat a tt% 3 , 3q*5^qrf WTraffonfa gfqgl q q^(T- 

STTTT^ T%T5(3Tsra^I?TTHqT3;| ^Tf =q 

IRWIK^II 

D. C. If the theory of Tirthankaras is acceptable to you, 
then, do not really abandon clothes, vessels etc; otherwise, you 
will be susceptible to faults that have already been mentioned 9 . 
You will also be violating the Samiti (Main Rule of an 
Ascetic’s conduct ) thereby. In absence of patra, you will not be 
able to follow the whole of bsana samiti and being unable to pra- 
ctise niksbpa, adana and vyutsarga, you will not be able to per- 
form bhasa samiti as well. In absence of vastra etc. like muklia- 
'vastrika, rajoharana etc. you will be leaving a part of an ascetic’s 
duties Unperformed. 

> 

Thus, without patra and vastra , you will be violating the 
principles of an ascetic’s life. 55-56 (2604-2605). 

7 Then, 

!_> 

8. The rule of moderation in desires. 

1 1 

9.— Vide verses 2575-2579 particularly the extracts taken" 

from Kalpa Bhasya etc. beginning with tf Eappa ayappamaya, ” 
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V* ftrs^^nrirfOTvrT^ i 

fir'll ^ffqgr4V ^fprisft iih'sir^h 

fT?^r w n% ^ rr^rmni i 

^Tfr^TT RPTc'<TT rTT "TT'JT^iT'T UH<J 1 R$o< 3 || 

<frr 5 ^ m 5 m ftMfrfr 1 

sr^j- & rJtrr f^qr ^rgguuiRi ^ IIV^IR^H 

aRtf^5t-^k^ 'TSTR^ft *T ^fcmr Tjf I 

rT^fV 'TT'T^'KRT^S^rai ^5=Wr II^IR^II 

57. Iya pannavio vi bahum so miccbattodayakuliyabhavo | 
Jmamayamasaddahanto cbaddiyavattho satunjjao. (2606). 

58. Tassa bhagini samujjhiyavattha taba cbva tadanuragenamj 
Sampattbiyu, niyattba to gaiiiyab puno muyai. (2607) 

59. Tib puno vi baddhorasegavattka puno vi vichanddinti 1 
Acchau tb tbnam ciya sainanunnaya dkarbsl ya. (2608) 

60. Kodinna-Kottavlrb pajjavbsi ya donni so slsb I 
Tatto paramparapbasao vasbsa samuppanna. (2609). 

[ irarrmf sfr ^ m^rr^qi^rfW^TFR 1 

^piTrn IIH®IR$°^II 

I 

rT?tf •*TRT?ft n%^ | 

Rrarem am nfWrr 333 %% nviRe^u 

rPJT g?T7T7 5?T5^T?rft I 

fksg 3 Mhr IIWR^II 

urare mg gf ^ fepaft 1 

rTrTi ’TrPT^R'TClfe^TPTT! ll^°IR^°^U 

57. Iti prajfiapito’pi bahu sa mithyatvo-dayakulitabbavah | 

(Jinaniatamasraddhanascbai’ditavastra^ Bamudyata^» (2606) 
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58. Tasya bhagini samujj hitavastr a tathaiva tadanuragkna l 
Safflprasthita nivasita tato ganikaya puna-r-muficati. (2607) 

59. Taya punarapi baddhoraskkavastra punaschardayantl I 
Tisthtu t& tknaiva samanujhata’dharsicca. (2608) 

60. Kaundinya-Kottavirau pravrajayacea dvau sa sisyaul 
Tatah paramparaspardadava^esah samutpannah. (2609) 

Trans. 57-58-59-60. Although persuaded in many such 
ways, he, with his mind obsessed with vanity, did not put 
faith in the words of Tirthankaras, and went away, abandon- 
ing clothes. Following him, his sister also put off her clothes 
and went out. She was given a garment by -a whore, but she 
put off the same again. She was again covered with a gar- 
ment on the breasts by that (whore), and again, she was 
(on the point of) leaving the same. (But) at the advice of 
^ivabhuti “ Let it be worn by you, ” she accepted it. He, 
then, initiated two pupils, named K^aundinya and KottavJra, 
by whose tradition, the sect of the Digambaras was produ- 
ced. (2606-2609). 

W4i:, qq* ‘qprrefV 
<qqRgi gqisRKf gssnat l “ fqqRt f% ” gg* qfqqRi fqq- 
fqgt qftqifalRq: i “g'te fq” gqr qfqq>qi fq” 

q5g*#Rq^i q^i: m gqfg t “gqi qiq^qtft ” ggj q**qRT 
qtsqf qlfeq.qgRqfgqfsqti'n gjfN>n 

giRqi # I qgrcif q ^feqsRftqqgqgjqf ggWrfq gigrawi 
qf^q gr qgqf q h gfRfaqtqrcR q?qqiqq:, qgi qzi«ff 
gfiqoglqRR qfg, qifRifqqs} qgqs, gfom q #rcfqfg, q 
qtRifg^q.” sRi^qr g^-qgHJRqidiiiqqq qn^nq# it^R- 
fqgqiR, git^^qg feglq q^qfiRqq sn^gqqq^fat if£t- 
qqqf gqfSRi#Rfq^ l ggi, ^ q*q qqigqqf q gR gg 
gOTlq^R;, qqr gftg q gqifqqgfts 5^> 
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q |g:” i?nri^n mf^T 

qft gtf »riftsra<n«pft 5[s°qFir% ih^u^o®n 

IR^CIR^O^II 

D. C. ^ivabhoti went out of the up&iraya in the naked con- 
dition. He was followed by his sister in the same condition. A 
whore gave her a garment to cover her body but she did not 
bear the same. The whore again covered her breasts with a 
garment, which, too, was being rejected by her. But at last 
^lvablmti asked her to put on a garment and she did so. 

oivnbhuti had initiated two pupils named Kaurjdinya and 
Kottavira, who in their turn initiated others, and thus a chain of 
Botikas was continued till the whole of the sect (ofDigambaras) 
was produced, 

m Concluding the explanation of all the verses in connection 
with the discussion with Botika, the author says “ Iha yo yada- 
rthi na sa tannimittopadanam pratyanadritah. yatha ghatarthi 
mritpindopadanam prati, caritriirthinasca yatayah. tannimittam ca 
civaramiti, na casyasiddhatvam ” etc. 

[He who is desirous of any particular object, is not indiffe- 
rent towards the employment of cause of production, just as any 
one desirous of a ghata is not (indifferent) to the employment 
of a lump of clay, and also just as ascetics desirous of right 
conduct are not indifferent to clothes which are instruments (in 
the careful observance of vows. ) It is not that this has not been 
proved ( beyond doubt ) ]. 

A discussion on the subject of sutra-vastra-patra-parigraha 
composed etc. by, old eminent, experienced Acaryas can be found 
in the Parlsaha Adbyayana of Uttarsdhyayana Sutra. 

Besides tf Iha khalu yasya yatra— sambhav o na tasya tatra 
karanavaikalyam, yatha suddhasilayam salyankurasya, asti ca 
tathavidhastrlsu mukteh karanavaikalyam, na cayamasiddho he- 
tuh ” etc. 
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[ Whatever is really impossible here , has not lack of absence 
of t^ause of production, just as there is absence of cause of 
budding of rice-grains on a clean slab of stone. But there is an 
existence of cause of production in case of mukti to females. This 
ketu is also not unproved. - 

A discussion on the subject of Nirvana for females can be 
seen in the thirty-sixth Adhyayana of Uttaradhyayana Sntra, 



Chapter X 

« =s==€O fc====> 

Summary of 

Claims and interallegations of Nihnavas. 

'T* 'FT ■srfaror 3 1 fatr^ w I 

'T'wot q-gpr^T sr far nnmMi 

1* Evam kb bhaniya Usappinlh u ninbaga satta | 

Virararassa pavayanb sesanam pavayanb nattbi. (2610) 

[ ^fwrr sm^rr^J'rf § faf w m i 

*ftrstTPi sr^ffr ffarirr ^ ^rfcrr ii?ir$HI 

1. Evambtb bhanita Avasarpinyam tu nihnavah saptai 

Viravarasya pravacanb sesanam pravacanb na santi. (2610)] 

Trans. 1 In this way, Seven Nihnavas are said to have 
existed in the kvasarpini age, during the regime of Vira 
Tlrthankara ( Sramana Bhagavan Mahavira). No more (Nih- 
navas ) are said to have existed during the regime of ofher 
Tirthahkaras. 2610. 

'Ffi%5T H'fifa'rasq;?rciTfiT: wwi ! 

TftW I Siwwfai 5t^t 'fa ffa fa” H Tlfat, 'TSJ 

^nfar, ir^ii 

D, C. As mentioned in the foregoing pages, there have . ex- 
isted Seven Nihnavas in the Avasarpini age, during the regime 
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of Iranian a Bhagava n Mahavlra. Still however, the word ca 1 
expressed in the verse which ennumerated their names is inter- 
preted by the author, as well as, commentator to include another 
type of Nihnavas, knovn as Botikas or Digambaras. Excepting 
these types, there has never been a single type more. 1. (2610) 

%*rnn ftfV i 

n garner irir$??ii 

2. Mottanbtto &kkam sksanam javajiviya ditthi | 

Ekk&kkassa ya &tto do do dosa munhyavva. (2611) 

^ frrRsft IRIPs.^? ?ll 

2. Muktvhta &kam ^esanam yavajjivika drisfcih. | 

Ekaikasya caitasmad dvau dvau dosau jnatavyau. (2611). 

• 

Trains. 2. Of them, barring one, all the rest believed in 
(observing austerities ) till the end of (their) life, each one 
of whom has been recognized as susceptible to two faults. 
2611. 

ntgraifts ftiro %<nuif snnfiwjsfar 
JFRRRRqiftfR nRRftfoKT sfet, HI'TRnm SRnRjRH t 
# nRnr i 

m .— ^3 fWfopfoFnw! ? # I 

sfapfa, ^RRRRt 

nnfam R%nfoRT i “ ^ ft” sratsiffof n«r 

ftpp st s) iftprl wraFn*i'RW, 

ftfft i n RnCT& n^??n 


X. Vide verse 2300, 
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D. C. Excepting Gostha IMahila ( who believed in unlimited 
practice of pratyakhyana ) all tbe Nibnavas have accepted tb© 
principle of observing pralyakhyana or vow till tbe end of bis 
life. This is clearly understood from tbe original Niryukti, but 
in order to prevent people from following tbe wrong theory of 
Gostha Mahila, we beg to draw their attention to tbe fact that 
pratyakhyana should be always limited to this life, and it never 
extends to the next life. 

There is mutual allegation of faults to each one of them 
in this way. One blames the other firstly because he sticks 
to his own misbelief, and secondly, because he does not accept 
the right belief of the other. 2. (2611) 

This is explained in details as follows : — 

sfiwi ^ #d^rar ,I ii II^IR^H 
few? II8IR^?3II 

^jcj^Tffi'srrar finrT^ra ^ 

3. Mottuna Gottha Mahilamannbsim javajivasamvarnam \ 
Kammam ca baddhaputtham khirodavadattana samayam. (2612) 

4. Mottum Jamalimannb bbnti kadam kajjamanambvam tul 
Ekkbkko bkkbkkam nbcchai abaddhio donni. (2613) 

5. A.varopparam sambya do dosb dbtim bkkambkkassa I 
Paramayasampadivattim vipadivattim ca samayammi. (2614) 

[SJ^T ! 
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if irif *(*fh i 

1 cRTr'HgirifrrTt% f^rferTf^ ^ iwi^?«ii 

3. Muktva GoStha Mahilamanyesam yavajjiVasamvaranam | 
Ejarma -ca baddbaspristam ksirodakavadatmana samakam. 

(2*6 12) 

4. Muktva Jamalimanyb bruvanti kritam kriyamanam^vam tu | 

Ekaika ^kaikam ukcchatyabaddhiko dvau. (2613) 

» 

5 . Parasparam sameta dvau dosau dadati bkaikasya i 
Paramatasampratipattiin vipratipattim ca svamatb. (2614)] 

Trans. 3-4-5. All the NlHnavas excepting Gostha Mahila 
hold the observance of vow (to be) limited till the end of 
this life, and ( believe that ) Karman is intimately united wilh 
Soul, like milk and w £ter. Excepting Jamali, all believed that 
what is being done, has already been done ( and so on ). 
Each one of them disbelieves the other’s principle, while the 
abaddhika misbelieves two (principles). So, when they meet, 
each one attributes two faults- to the other by way of his 
disbelief of the other, and by way of his misbelief in his own 
principle. (2612-2614). 

i l i * ipra 

f^i i fawjga 

#r <pqs?r 

?WT?jlra%^ i <c 5 f% ” W^<l~4 - 

f% fog?*,? j%tf? 
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ggVtg? 3 3r5%if^3 ggtgfo; ggk#®- 

<flftigt! fis^? sjgfcgtftRgrfg ” gg 

M^tt! sgsft Oti^r fNg?g: tor^ppi it'il ggfe 

gg^fcr I sft g§gg$: gi^fgrggfgt g*gggg qwg gg fgfrsfg- 

gigRtg^ggH^gi gr ggfggfgi gr ggggggfggf^gr ^ggfNr i 
g«n, gi^ng: giggmigl gg gg gi gggsggggw gc*g sn%%- 
g^gfggfwT ^?gf?g i ^ ^ g;$|^ $ ^ ^ gg«^| i 
arggg gigTgj-g|*g: grgfgsK gfgi, gg ?) gtgg; 

“fg%g fgg” sfg g^ggg fggfwfq g g?g% 4< =g*g gg g%fl 
#t: ” s^Riftggg g g^wfa g;gg # i gg sii^Rtsfr ggg*g 
sg^g $ gt$ <c?ifg ! g*n, gggg 5n£fsr€ts*gg>grf£g ggfg, gg 
5t ^'Tt-g^g^RgRiggg:, ^gfqrt^gggigypgg^f^ i gggsg- 
T^tsfg jn^Ri^g sg?g^g ^ gtgf g^fg I gg gigg; i|g gig^%gr&- 
ftsgfiN; gi% $ gftVggtTOggisfwg:, f^g^gggig*fWlg- 
gfa ggggf^ptsfq gtffgg; sg^gjfg i) gMt ^t#i i gg gg gptf- 
^ssg^rfgfiRfa gg (s^gftg gnmRoftgi:, gig g f§^#K g# 
^gggggig g^g# g^-gg, i 

grif-gfggfeg:: *ssig$ ^ 'tf^Pftftg g gcgregrafgfg sft 
g?igr it^Rfg gig^q, i gg^igf gfgglftgt ftig^g gfa gHR(. 

sflgtsig^ggg g r t%g gfaig; gg^glfg gial(g i ggrft-ggft'Kt 
gpi gfru-gg ggf gtgi: gg; gig?, fggfwft gg^gggwfeg 
g^fg, 3 pr =g ^gg ggtggfq ?gifggg ggi$i g$«gg$ifo' I g g ^l^ s * 

^flg^g sg^g^g ^tggg ggRftft i ggggfl^s **? gfggtftgf 
fggig ggg gtggg araifg, gg gsj q^g iH si gi'ft # 5? *m 
gt^gg ?-i g^gg;, gggfgg^g sgfgifggggT ggigs;g^g fM' gg 
ffofg%, ggi qg_?g ggfo gg; ggg g»gtg| l gg? ^ggratg^tg 
g^g gigi?gg% gggig fifg?g% ggi gf^F^^^gg ^ $ 
gig g fag^gg ^g^ 

D. C. All the Nihnavas exempting Go§tba Mahila h&fe 
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pted the doctrine of sa-parimlna pratyakhyana. They also admit 
the relation of Karma and Soul as intimate as that of water and 
milk. Gostha M&hila tries to refute both these theories. 

All the Nihtiavas except Jamali hold the view that “ kriya- 
mma is krita while Jamah believes that krita alone could be 
recognized as krita. 

Those excepting Tisyagupta rightly believe that the whole 
region of Jiva is Jiva, while according to Tisyagupta, the last 
portion alone is Jiva. 

In this manner, when Gostha Mahila disbelieves two doctr- 
ines of the Tirthankara, each one of the rest disbelieves one. 
Since, each one of them holds a belief different from another, he 
attributes two faults to the other. For example, Jamali the Bahu- 
rata Nihtiava, accuses Tisyagupta first of disbelieving his own 
doctrine of “ krita is krita ” and secondly of holding a wrong 
theory of “ no-jiva ”. The pradesika nihtiava ( Tisyagupta ) on 
the other hand, makes counterallegations on Jamali on the same 
grounds. Tisyagupta further attributes two faults of accepting a 
wrong belief and rejecting the right one to Avyaktavadin, who 
in his turn, accuses pradesika of similar faults. The same is the 
case with Trairasikas and others. 

It should be noted here that since the abaddhika Nihtiava 
believes in sprfeXa-baddha karman and a-paritri&aa pratyakhy&na 
he has to preach two doctrines. If these two doctrines are taken 
separately, he attributes three faults to the opponent who also in 
turn makes three allegations on him. 

On the other hand, if the two doctrines are taken together 
as one, the allegation and counter-allegation will be based on 
two faults only. This is explained by the author clearly on the 
consideration that the abaddhika blames the opponent in as much 
as he (i. e. the opponent) disbelieves the two doctrines laid 
down by abaddhika and wrongly asserts his own theory which 
is not acceptable to anyone else. The opponent, too, blames the 
flbaddhika on the same grounds. 3-5 (2612-2614). 
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Also, 

^TFT ftft rTsft ft ftft 3WIW I 
ft^nrf 5 ^ftqrr ftft imR^HII 

6. Abaddliiyassa dosb dinti tad so vi tinni annassa j 
Tippabhu fcu sambya dosb tippabhib dinti. (2615) 

[ 3r«rft[^FT <*NR, ^ft rTrT! ^sft | 

ftnpgppreg ^rftrTi esrft ii^ir^mi 

6, Abaddhikasya dosan dadati tatah so’ pi trlnanyasya | 

Triprabhritayastu sarnbta dosanstriprabhratm dadati. (2615)] 

Trans. 6. (The opponents) blame abaddhika. Therefore, 
he, too, attributes three faults to each one ( of them ). When 
three or more Nihnavas meet ( together ), each one of them 
tries to attribute three or more faults to the other. (2615) 

‘ 33 ft ’ 

i gt=r sft: ftftlfSra: i 3 ftwro 

niffti *r#3 3?r £r ftft: 1 

iftirg ^rr% l wr? fts 

3|*3t 3ft>-3g 

si ftsiq^q^fsqRnftwsRS^ |t% 1 3*1337 

^73 1 if3?5JRft?R bi BftaftTBRBi 
btri ^t<n 1 331 

73nm Bg-W93-7?-R3?Wr 3rEl3HRSt WftTR I %7377fttf;3 

3f T^rr^t trip 1 sfif 

*n«n 733713 : ir$?mi 

D. C. When the first three Nihnavas meet to-gether, each 
one of them alleges the other of three faults. Say, when Bahu- 
rata and the other two ( excepting the abaddhlkas ) meet, each 
one of them attributes three faults to the other, because each 
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one preaches wrong ideals (according to the other) and rejects 
the right belief (held by him). Thus, all these Nihnavas, barring 
abaddhikas, become susceptible to three faults, 

Now, when abaddhika joins the other two Nihnavas, he 
attributes four faults to either of the two, apd becomes suscept- 
ible to four faults. In a grpup of four, fire, six, and seven Nih- 
navas, each Nihnava attributes four, five, six, and seven faults 
respectively on the other. But whenever there is abaddhika in 
the above-mentioned group, one more fault is added. So, in case 
of four, five, six, and seven Nihnavas ( including the abaddhika ) 
each one alleges the other of five, six, seven, and, eight faults 
respectively. 6. (2615). 

Explaining the purpose of Nihnavas' theories, the author 
proceeds— 

7. Satteya ditthlo jai-jara-maraija gabbhavasahigam 1 
Mfllam samsarassa u havanti niggantharavena. (2616) 

7. Saptaita dristayo jati-jara-marana-garbhavasatinam I 

Mulam samsarasya tu bhavanti nirgrantharcp&na. (2616) ]. 

Trans. 7. (Theories of) all the seven Nihnavas happen 
to be the root-cause of birth, old age, death, and rebirth, and 
also of mundane world, even with an attire of an ascetic. 
2616. 

J h ^ =sRifr i 

i srmt jraj^n# ^51 ’pn*'- »n$f* 

irfllTRT 5Tlf q I 
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I SI%h|i%^PR IR^ll 

D. C. Theories of all the Seven Nihnavas do not, in any 
way, lead to the attainment of Moksa, but they become the root- 
-cause of the samsara and its cycle of birth, old age, death, and 
re-birth. They happen to be mendicants only outwardly. 

Then the question arises as to whether Nihnavas should be 
considered as mendicants, or as followers of some other religion* 
cr as householders. The author explains that they are real 
mendicants. Really speaking, food meant for a mendicant is not 
"acceptable to another mendicant. Nihnavas do not follow this rule* 

And, 

Wruiftfr fTT'JT R nra Rtf R?'<J I 

■*T# ’TRfCrrFT rif S'TRspt M IICIRS ?V9|| 

8. Pavayananihay anam jam tbsim kariyam jahim jattha | 
Bhajjaui pari hara nab male taha uttaragunb ya. (2617) 

t net. c^rf RtH?r w 1 

\ 

-8, Pravacanakincitkaranam yat tesam karitam yada yatra I 
Bhajyam pariharanbna male tathottaragune ca, (2617) ]. 

Trans, 8. Whenever and wherever whatever is prepared 
lor the ( Nihnavas ) who transgress the prescribed rules* 
should be alternatively given up, (as they affect) the original* 
-as well as, the subsidiary predicaments. 2617. 

ipr, 3? fq'fisq-tNf iwiH qfiiwn 1 W* 
qRtlrql 1 W4 g stRifit *1 1 
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*mi.m qfcRfetsfe-fiql i ^ 3 ^ 3 -“ qt%m 3 * 3 - 

tt? ” |% i $5[?fe? qftfiNt <# 1 ^, $ ?if^ 3> 
?#t qiwiT i f% 5^fe'4 2 

*m4, 7r«rr 3 ^ 3 % =4f3#q4 1 33 * Mr faf-it: ws, 

1 ?nfa 31W 3 3 t #qWtaT:, 33;- 
3^3^113; 1 ^r 11 ?fe 

fe3T33rafe: iR^'sil 

D. C. It has already been said above that Nihnavas are 
not real mendicants, because they do not satisfy the rule aa 
regards food etc. prescribed for the mendicants. Food etc. meapt 
for mendicants should never, as a rule, be accepted by others* 
While in case of Nihnavas, the same may or may not be accept- 
ed by others. When people do not know that these Nihnavas- 
are different from real mendicants, food etc. prepared for them* 
must not be accepted by other mendicants, but when thay happen 
to realize the fact that Nihnavas are not real mendicants, food 
etc. meant for them should be abandoned. Right from the orb 
ginal predicament like that of taking pledge etc. to the minor- 
predicament like that of kritikrita etc. alternative acceptance 
( of food' etc. meant for Nihnavas ) is prescribed. 

In such a case, the Nihnavas are neither called sadhus nor 
grihasthas ( house-holders ), nor the followers of some other 
religion, because their food etc. happen to be neither wholly acce~ 
ptable nor wholly unacceptable, but somewhat acceptable to soma 
other mendicants. So, they are known as avyaktas or indistinct. 

8 . ( 2617 ). 

The reason of placing them under this new category ia« 
repeated, when the author again states that — 

few srmf afl =3 -<rarf 1 

(T ^TTf^ 3?T^T! ,: 'T IWR^CII 

9. Jattha vis&saui janai logo tksim ca kurjai bhattaim, l 

Tam kappai saliunam samannayam punarakappam. (2618) 
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[ sTHifa ^ vr^ri^: i 

fT^^Mci ^rm^TfrT gsr^S^STO^ |R,IR$?<SH 

B. Yatra vi^sam janati lokast^sam ca karoti bhaktadi t 

Tat kalpate sadhtmam samanyakritam punarakalpyam. (2618)] 

Trans. 9. Wherever people know in particular (that they 
are not real mendicants ), their food etc. become acceptable 
to other mendicants. But ordinarily that is not acceptable. 2613. 

WrT ir^cii 

Lastly, with regard to food etc., prepared for Bo\lkas the 
author says — 

il* gtenoi m% jrttH ^rff i 

' mi ^ *3% fff ^ ll?<>IR5?Vl 

f^vTtnr-f^iT-MlTTfT W=5^r%% m ^fm?Tsf3TOsrT I 

5T ?T H ^WTf <3T ^ 

10. Miccbadditthlyanam jam tesim kariyam jahim jattha I 
Savvam pi tayam suddham mtile taha uttaragune ya. (2619) 

11. Ehinoamaya— linga-cariya-micchadditthi tti bodiy a’bhimay a i 
Jam te kayamuddisium tam kappaijam ca jai joggam. (2620) 

fasTmm-T^n-mrr-fa^rs^ ffn ®rfWs?mi ! 

rTI?5C. firUlfWT nr¥ ^<7^ ll??!R^°H 

10. Mithyadristikanam yat tesam karitam yada yatra | 

Sarvamapi tat Suddham mtilam tatbottara guue ca. (2619) 

11. Bhinnamata-lifiga-carya— mithyadristaya iti Botika abhi 

k ^*s matah. t 

Yat tan kritamuddi^ya tat kalpate yacca yatiyogyam. (2620)] 
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Trans. 10-1 1. Whenever and where, whatever is pre- 
pared for mendicants preaching false doctrines, (should) en- 
tirely ( be taken ) as pure according to original, as well as, 
accessory predicaments. Botikas are known as mithyadristikas 8 
on account of their doctrine, dress, and character being di- 
fferent. (Hence), whatever is meant for them becomes acce- 
ptable to other mendicants. (2619-2620) 

TtaM ° fqsqiS&ri q)fsqjRT qqqRtfq w SKlfrj 

qqp- qqqgo#?q =q qqqft qpfqf $51# 

q^ ii sfqfqgfq; qrart: 

? qq =q few q fwqpnfqfqqqi qqj q qq-fof • 
qqn, fqqi m- fqq~qqi pf q qqr>jqr: q?ql( qtf&r 
qtsfqqqq, fqqqqPTiqqqqmg; I fqaqpfs^q 

pqq: i qqrcRtfq qiif^q $q ^ qrfqr qsq^ i srrc-qg qtfzqq* 
3Tpq qfqq q^rsqq-qriqqtqfq p>q%, qfqq qTq?qqqq-i?qi$r- 
qfa q^rq rnfqq, ^ fq> qinfq qrfqr q«qft 1 1 q, iPn-" q q 
qpnii fq” qt^q iqqfa q^q q#q qrqqf qfjqgq? qrg^ffq- 
■nftq, qq^f qrgfiq, q^q q«qq qi^ii nq qrqtqs IRM < UIIR^°II 

D. C. Everything prepared for mithy a.-drisbikas is iuddha, 
Botikas with their doctrine, dress, and behaviour in asking for 
alms etc., different from the real mendicants are, known as mith* 
ya dristikas or false preachers. Hence whatever ( food etc. ) is 
prepared for them, becomes acceptable to other mendicants. Still 
however, it should be noted carefully that if the food happened 
to be raw vegetable like karkatika or cooked cucumber-pomegra- 
nate etc. or ananta kaya like vrintaka (brinjal) the same would 
not be acceptable to other mendicants. Only that which is acce- 
ptable to ascetics according to the prescribed rules, should be 
accepted by other mendicants and not anything else. 10-11. 
(2619-2620). 
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“ Sramana Bhagavan Mahavira ” 

Series . 


In the year 1941- 12. Four Volumes of the book “ ^ramaija 
Bhagavan Mahavlra ” written m English, from 'authentic mate- 
rial collected from Jaina Scriptures and other sources, by Muni 
Maharaja &ri Ratna Frablm Vijayaji-a disciple of ^asana Sam- 
rat Acarya Maharaja Srnnan. Vijaya Nbtni-scri^varaji-were pub- 
lished. At the time when the work of printing these volumes 
was undertaken, the cost of good Printing Paper was annas 
three and six pies per lb. and printing, as well as, other charges 
were low. 

But during the year 1941, the cost of Printing Paper in- 
creased greatly owing to War difficulties, and some of the print- 
ing work had to be finished with paper bought at a price 
varying from annas Twelve to Fourteen annas per lb. The work 
of printing had to be finally stopped as the required quality of 
paper could not be had in India at any cost, nor could it be got 
from foreign countries. 

However, after four years of anxious waiting for conditions 
to improve, a sufficient quantity of good Printing Paper has 
been recently obtained from England, and the work of re-printing 
the volumes- revised and augmented with much additional matter— 
has been commenced from July last. Instead of four books there 
will be eight books greatly increased in size, as explained in the 
accompanying Table of Contents of each volume. 

The market-price of Printing Paper has considerably increa- 
sed and printing charges have increased three to four times, on 
Recount of heavy labour-costs. Taking into consideration the 
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enhanced cost of materials and labour, and the heavy charges of 
make-up, as well as, the utility of the volumes, we have, as far 
as possible, tried to keep the prices of the individual hooks 
within very reasonable limits. 

For the present, Volume IV Nihnava-vada, containing vari- ' 
ous philosophical discussions, is being printed and will be publi- 
shed next month. It was given preference, as there is much 
demand for it. Immediately after it, the work of printing the 
two Volumes of ^ramana Bhagavan Mahavira-divided into four 
parts viz Vol. I 'Parts I & II and Vol II Parts I & II-four books 
containing authentic accounts of the Life Incidents-collected from 
various Scriptural works-of the twenty-seven bhavcis (worldly 
existences) of the last ~( twenty- fourth ) Tirthankara-Sramana 
Bhagavan Mahavlra-of the Jains -will be taken in hand. The 
first part ( Vol. I Part I ) will be ready by the end of the curr- 
ent year. The remaining parts will be published in due course 
of time. 

The prices quoted for each volume are approximate. They 
are not likely to be increased but they will be proportionately 
redficed in accordance with the nature of the cost of the prevail- 
ing materials and of labour conditions. 

N. B. A discount of 50% on published prices will be’ allow- 
ed on orders received from Universities, Recognized Societies, 
Associations, Institutions, Public Libraries, Educational Societies, 
Religious Institutions, etc. 



Contents 


Sraniana Bhagav&ti Mahwim, 

Volume I/Part I. 

CHAPTER X, Ji vu Tattva and A.— jfva Tattva-TCiiids ^and 
Varieties of Souls~Sthavara Souls*"Nigoda Riving ^Beings— Tras 
(mobile) Souls-Yarieties of Indriya Souls-N arakas-Tiryancas- 
? Manusyas-D&vns-Kinds of Tiryanea Pancendriya Souls-Sthala- 
cara-Talncara Kh&cara~The Universe. 

CHAPTER II, Su-dbva-Arhat Db va-Su-guru-Su-dharma; 
Xu-dbva Ku-guru-Ku-dharma-Mitbyatya-Kinds of Mitbyatva- 
A-virati-Prarnada-Kinds of P ra mada-KaSayas-Kinds of'KaSayas- 
No-kasayas-Yoga, 

CHAPTER HI. Samyaktva-Kinds of Samyaktva-Story ' of 
the Farmer-Signs of Sarny aktva. 

CHAPTER IV. First Previous ‘Bhava of ^ratoana Bhaga- 
van Mahavira-King oatru-mardana of Jayanti Nagari-Nayasara- 
.going to neighbouring forests for bringing timb^r-Nayasara givi- 
ng food and drink-materials to Sadhus who had lost 'their way 
in the forest-Preaching of Pharma-Varieties 'of Dana-^ila (cha- 
stity)-Tapah ( austerity )-Bhava-Samyak£va. 

CHAPTER V. Second Previous Bhava ( as a celestial being 
in Saudharma dbva—loka-D&vas or Celestial Beings-Kinds of 
Bhavana-pati gods-Kinds of Vyantara and Vana-vyantara gods- 
Vaimanika gods— Number of Vimans (celestial cars)-Colours of 

Vimans- Height- Age-limit-Food-Respirations-Le^yas etc. of Cele- 
stial Beings-Previous Bhavas of Celestial Beings-Future Bhavas 
of Celestial Beings. 

CHAPTER VL Third Previous Bhava. : Raja Rsabha-dfcva 
of Vinlta Nagart-Bihsa of Baja Rsabha-dhva~E£Vf*la Wiitto of 
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Bhagavan Rsabha Swami-Final Emancipation of Maru-dhvi Mata- 
Sermon of Bhagavan £rl Rsabha Sw&mi-Birth of Mariei-Dlksa 
of Marici Kumara-Story of Angara-dahaka-Marlci Muni be- 
coming slack in performing religious duties-Marici Muni assuming 
the apparel of a Parivrajaka-mendicant-Bharata Chakravartin 
orders out five hundred bullock- carts full of food and drink mate- 
rials-Tirthankara Bhagavan £rl Rsabha-d&va goes to Mount 
Astapada.-Explanation of avagrahas-In the Samavasarana there, 
Bharata Cakravartin asks the Bhagavan whether there will 
be any other person who will become a Tirthankara like him- 
self in future or not ? On Bhaga van’s pointing out to him, his 
own son Marici, who was sittmg in a corner- dressed as a 
Parivrajaka-as a future Vasudbva, a future Cakravartin, and 
as a future Tirthankara, the delighted Bharata Cakravartin went 
to Marici and paid him homage aB a future Tirthankara- 
Marici rejoicing with joy and dancing frivolously out of pride 
for his noble birth, incurred the evil Karma of birth in low 
families-Nirvana (Pinal Emancipation ) of Tirthankara Bhagavan 
$ri Rsabha-d&va Swaml.-Kapila becomes a disciple of Ma- 
rici-Some considerations about birth in a low family-Karma 
Philosophy-Kinds of Karmas. 

CHAPTER VII. Fourth Previous Bhava as a god in 
Brahma dhva-loka~Fifth Previous Bhava as a Brahmana named 
Kau^ika in Kollaga village- Sixth Bhava as a Brahmana named 
Puspamitra in Sthuijaka villa ge-Seventh Previous Bhava as a 
god in Saudharma dbva-loka-Eighth Previous Bhava as a Bra- 
hmatja named Agnidyota in Caitya-sanniv^a-Kinth Previous 
Bhava as a god in Hama dbva-loka-Tenth Previous Bhava as a 
Brahmaija named Agnibhtiti in Mandira village-Eleventh Previ- 
ous Bhava as a god in Sanat Kumara d&va-loka-Twelfth Previ- 
ous Bhava as a Brahmana named Bharadhvaja in Sv&tambika- 
, Thirteenth Previous Bhava as a god in Mah&ndra d&va-loka 
F ourteenth Previous Bhava as a Brahmaija named Kapila of 
' Rajegriha Kagara-Fifteenth Previous Bhava as a charming god 
in Brahma dbva-loka. 
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&ramam Bhagavm Mahavim. 

Vol I Part Ii 

CHAPTER I. Sixteenth Previous Bhava-Birth of Visva- 
bh-ati Kumara-Visvabhttti Kurnara going to P us p a-karan d aka 
garden for amusement during Spring-Festival-Vi^vabhati Kuma- 
ra treacherously sent with a large army to fight with a frontier 
feudatory prince at the instigation of Queen Madana-l&kha, When 
Vi^vabboti Kurnara returned home he realised that it was a 
well-designed plan of Madana-lbkha to drive him out from the 
garden to make room for her son Vi^akha-nandi Becoming 
enraged at this insulting diplomacy, Vi^vahhuti Kumara renoun 
ces the pleasurable enjoyments of the world and he takes 
vatl Dlksa at the hands of Aoarya Sambhati Sari. _ VrSvabhuti 
Muni practised severe austerities during his ascetic life an wen 
to various towns and villages with the object of preaching e 
principles of the Tirthaftkaras-When Vrfvabtat, Mum-whoso 
body had become greatly debilitated by continuous fastings an 
strict penances-was going for alms after a continuous as , , 
one month at Mathura ( Muttra ), he was aceiden a y 
down by a rushing cow. On seeing that Visvabhat. Mum tad 
fallen down on the ground owing to a strong rth the 

body of the cow, his cousin ViYakha-nandi who had go * > Jo 

MaLra with a number of his attendeuts on his maniage-cem 

mony with the daughter of the king 0 a ^ of Vi^vabhuti 
craek jokes at the withered condition be made a 

Muni. The penitent Muni was greatly of £ 3 ^ esg after 

niysija-nidana-( a firm de, *■— one blow, 
death, sufficient strength to kill repeatedly 

by way of revenge. Although »t fr ^ the attempt, he 
advised by Sthaviras and other having died without 

did not leave off his firm resolution, and 



expiating for Ms sinful act even on Ms death-bad, he was born 
as„ a god in MaMWukra dkva-loka-Saventeenfch Previous Bhava 
as a brilliant god in Maha-sukra dbva-loka with an age-limit 
off seventeen (17) sagaropam year 3 . Appendix No. 4 containing 
Some Note-worthy Points about the Sixteenth Previous Bhava 
of ^ramarja Bhagavan Mahavlra. 

CHAPTER IT. Eighteenth previous Bhava of ^ramana 
Bhagavan Mahavtra-Tripristha Vasudbva-Queen Bhadra-the 
chief consort of the king-(King Ripu prati— Satru of Potanapur-a)- 
gave girth to Acala Kumara portended by four Great Dreams- 
A,fter a few years, birth of a daughter named Mrigavati to Queen 
Bhadra-When Mrigavati attained youth and marriageable age, 
King Ripu prati-^atru becoming greatly enamoured with her 
exquisite beauty and blooming charms, publicly and shamelessly 
contracted marriage with his own daughter disregarding violent 
protestations from Queen Rhadra, Acala Kumara, family-mem- 
bers,, feudal princes, ministers, religious preceptors, and from a 
large majority of citizens, who were painfully grived at such an 
mv-natural and utterly disgraceful alliance, and, having made her 
his chief queen, he began to enjoy worldly pleasures with her. 
Queen Bhadra-the girl’s mother-becoming displeased by this 
heinous act, and greatly distressed by public censure, went away 

to her parents’ house in the Deccan and passed her days in 
mourning. 

The parents of Queen Bhadra were very wealthy. A nioe 
town named Mahi^varl-complete with high city— walls, beautiful 
buildings, temples, dharma^alas ( inns for travellers ), cattle- 
oamps, big market-places, and gardens inhabited by wealthy 
merchants-was built for her and it soon became a very flourish- 
ing city in the South. 

By this heinous act on his part. King Ripu-prati-^atru, 
came to be, afterwards, called Praja-pati. (literally, husband of 
one s own progeny ) by the people, on account of his having a 
desire of sexul intercourse with his own daughter. The soul of 



Yftrabhtlti Muni, descending from Maha-^uta, d&va-loka, assume 
ed the form of a foetus in the womb of Mrigavati-dkvi portend- , 
ed by seven great dreauis.-Birfch of Triprist ha Yasud&va-Cele- 
hration of Birth-festivities. -Attainment of youth-Cleverness in 
wrestling, use of war-like weapons and various arts and sciences- 
Prati-Yssu-dbva, Asvagiiva of Bajagriha Nagara.-The soul of 
Visakha-nandi Kumara born as a lion in a den near the rice- 
fields of the Prati-Yasud&va-One day, Prati Yasud&va Asvagri- v 
va, invited a very clever astrologer into his private-chambers 
and confidentially inquired as to how and by whom he will 
meet with his death-The astrologer reluctantly but positively 
replied "0 king 1 I can see that your death will be caused by 
the powerful man who will easily kill the lion living in his den 
in your rice-fields and the mm who will insult your messenger 
Candavbga so widely respected by all your feudatory kings, - 
The lion in the rice— fields of Prati— Vasud&va A^vagrfva was 
doing much damage to the cultivators of the fields, and so, they 
requested him to afford them suitable protection. Thereupon, 
Prati-Vasud&va A^vagrlva sent orders to his sixteen thousan 
feudatory kings to give their services by turns, for the protect- 
ion of his cultivators. -The Prati-Yftsudfcva, then, inquired o is 
ministers as to who were very powerful among the young prin- 
ces of his feudatory kings, The ministers said We cannot 
finitely say, but we have heard that both the young princes viz 
Acala Kumara and Tripristha Kumara of King Prajapa 1 
clever and powerful Thereupon, Prati-Vasudbva A^vagma, serf 
an order through his messenger Caijdavbga,. to King YL a 
to come and see him immediately.-At the time whe “ Ca ™_ 
arrived at Potanapura, King Prajapati, his prince , Q ourt 
members, and some citizens had met to g et er “ dramatio 

of King Prajapati, and there was exceUen dancmg, 

performance and great rejoicing going on. ow, • • 

by »y r.l» «rUT-^ f 2 
door-keeper, at once rushed into th P e to King 

Inner Court, and abruptly commumca e = receive 

Prajapati-The king hurriedly got up from his seat, 



the messenger and there occurred a sudden Break in the revelry. 
Prince Tripristha Kumara became greatly enraged at the rude 
behaviour of the Prati-Vasud&va’s messenger and having dealt 
him blows with his fists, feet, and stick, he took back all the 
valuable presents received from king Prajapatu Now Prati-Vasu- 
d&va Aivagriva became very angry on hearing about the insult 
to his messenger and he realised that the first part of the fore- 
telling of the astrolger-that the man who would insult his messen- 
ger Candav&ga will oause his death -may turn out to be true. 
So, he at onoe sent another messenger to Prajapati and ordered 
him to go immediately to rioe-fields, and to give protection to 
his cultivators against the ravages of the lion lurking there. 
King Prajspati became ready to go there, but both his princes 
viz Acala Kumara and Tripristha Kumara vehemently implored 
him not to undergo the risk on account of his old age, an 1 they 
went there with men and materials, against his wish. When 
nearing the den of the lion, Tripristha Kumara left his men and 
materials at a distance, and he went on foot to the den, without 
oarrying any weapon, and unaccompanied by his own brother 
and unassisted by any of his numerous soldiers, as he thought 
it contrary to all rules of justice for hunters to take with them 
a clever party of numerous well-selected persons fully equipped 
with various destructive weapons, on horse-backs or some such 
vehicles, for attacking a single, solitary tiger or lion, posting 
themselves on high platforms erected on tall trcos or protruding 
rocks on mountain-peaks. Standing fearlessly just near the 
entrance of the den, Tripristha Kumara repeatedly coaxed the 
Hon for a duel fight with himself, and, as soon as the lion jump- 
ed on him, Tripristha Kumara, at once caught hold of the lion’s 
upper jaw and tightly grasping his lower jaw into his left hand, 
he readily cut the Hon into two vertical pieces. When the Hon 
died, the cultivators were greatly pleased with the bravery of the 
prince. On his return towards Potanapura, Tripristha Kumara 
instructed the cultivators to give the lion’s skin to Prati-Vasu- 
dfcva Aivagriva, and to inform him that as the Hon w&s now 
dead, his rioe-fields wiH, for the present, be free from danger. 
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When both the princes of king Prajapati relumed home with 
their party , Kmg Prajapati was extremely delighted and there 
was great rejoicing in the town. When the cultivators narrated 
the unique bravery of Tripristha Kumara in killing the Hon 
before Prati- Vasud&va Asvagriva, he became alarmed and he 
began to be convinced more about the truth of the fore-telling 
of the astrologer viz that his death would be caused by the 
person who insults his messenger Candavbga, and, also by the 
person who kills the Hon. With the deceitful idea of killing both 
the princes of King Prajapati, the Prati-Vasudbva Asvagriva 
sent another messenger to King Prajapati and told him-“(io and 
tell Prajapati, since you are too old to serve, you send both 
your pnnces-Acala Kumara and Tripristha Kumara-to mo for 
my service. They will be very amply rewarded with large estates 
and money, and they will have higher dignity among feudatory 
kings. In case, you cannot act according to my orders be ready 
for a fight at the earliest moment.” Bemg quite unwilling to 
part with his only princes, King Prajapati, rejected the offer, 
and made preparations for a fight. Armies of both the sides 
met with each other, and after a severe fight for a few days, 
Prati-V asudbva Asvagriva was killed by Tripristha Kumara, 
When Prati-V asudb va Asvagriva was dead, the gods and semi- 


gods, who had gone there to witness the fight, poured showers 
of fragrant flowers and scented powders over the head of Tripri- 
s^ha Kumara and announced :-“0 Kings l This Tripn^ha Kuma- 
ra is born as the first Vasud&va in the Bharata— ksetia, owing 


to his meritorious deeds of previous Hves. You, therefore, leave 
off your enmity towards him, seek his protection, and do respe- 
ctful salutations to him. All the fendatory kings of Prati Vasu- 
dbva Asvagriva fell at the feet of Tripristha Kumara and acce- 
pted him as their supreme lord. On seeing that all the feudatory 
kings of Prati-V asudbva Asvagriva had accepted service under 
Tripristha Kumara, the queens of Prati Vasud&va went to the 
place where his body soaked in blood and mud was lymg, and 
having lamented for a long time, they ordere ^ eI ^ eer '^ n __ 
trenjate his body with due respect When Tnprjshha Krmuv) 



returned to Potanapura there was great rejoicing in the town. 
After staying there for some time, Tripristha Vasudbva carry- 
ing with him cakra, chatra, dhanusya, mani, gada etc. went 
with a large army for dig-vijaya. In course of time he brought 
under his supreme authority, half the continent of Bharata- 
ksetra and thousands of feudatory kings. Having conquered the 
kingdoms of Anga (country near Modern Bhagaipur on Coroma- 
ndel coast S. India ) Vahga ( Bengal ) Kahriga ( a district) and 
having established his own officers there, he went to Magadha- 
de£a (Southern Bihar). There, he merrily lifted up, like an um- 
brella, over his own head a very huge stone-slab which could 
be lifted by ten million persons collected to-gether, and being 
praised by the kings and bards, he went in the direction of 
Dandakfi-ranya (a forest in South Deccan) and having located 
his army there, he passed some days in the forest. One night, 
when all the people of his camp were fast asleep, Tripristha 
V&sudbva, unnoticed by any of his numerous watchmen, went 
out from his camp, and as he was walking alone silently, he 
heard a gentle noise coming from a distance. He went in the 
direction of the noise/ and as he entered a thick forest full of 
numerous tall trees, he saw a man bound to a tree. Tripristha 
Vasudhva went quite near the tree and asked the man as to who 
he was and why he was thus bound. The man replied :-“0 worthy 
sir 1 please make me free from my ties, and I will narrate my 
account. The Vasudbva cut the ties of the man with his discus 
and set him free. The man, then, said I am a vidyadhara 
( a class of demi- gods ) named Ratnasekhara. Yijayavatx-the ex- 
tremely beautiful and charming daughter of the king of Simhala- 
dvipa (Island of Ceylon) was to be given in marriage with me, 
and when I reached this place with all my marriage prepara- 
tions on my way to Simhala-dvipa, an inimical vidyadhara 
named Vayu-vbga, forcibly snatched away everything from me, 
and reduced me to this state. ” Tripristha Vssudbva, then asked 
him Being a vidyadhara ( a demi-god ), why are you desir- 
ous of marrying a human female ? The vidyadhara said :-“0 illu* 
strious man l She is very beautiful and her charms are unique," 



With the consent of the vidyadhara, Tripristha V&sudeva 
made up his mind to have regular marriage with her and have* 
ing gone to Sunhala-dvipa, he married her. Tripritt^ha Vasudbva 
stayed there only for a few days, but returned to Potanapur 
leaving Vijayavati there-Coronation of Tripristha Kumara as 
Vasud&va- Arrival of Tirthankara Bhagavan <§ri ^rbyamsa Nath- 
Preaching- Acceptance of Samyakta by Acala Kumara and Tri- 
pristha Vasudbva-Pouring of hot molten lead into the ears of 
his bed-chamber attendcnt-Death of Tripristha Y&sudbva and 
his birth as hellish being in A-pratisthana Narakavasa (dwelling 
for hellish beingsj of Xamas-tama (Se\enth) Hell-Arrival of 
Dfcarma-ghosa Acarya-Preaching-Diksa of Acala Kumara. Acala 
Muni-Severe austerities-Moksa. 

CHAPTER ILT. Nineteenth to Twenty-second Previous :Bhavas. 

CHAPTER IV. Twenty-third Previous B/zcwz-Priya-mitra 
Cakravartin-Conquest of continents-To Magadha Tirtha-To 
Varadama Tirtha-To Prabhasa Tirtha-To the temple of Sindhu- 
d&vi. Kumara-dbva of Vaitadhya-giri-Kritamala-dbva of Tamisra 
Gupha-Fight with mlecchas-Return to Meka (capital city) with 
thirty— two thousand feudatory kings-Coronation as a Cakravar- 
tin-Festival lasting for twelve years -Renouncing the world -Dik- 
sa on hearing the preacting of Pottillacary a- Ascetic life-On 
death— Twenty— fourth Previous Bhava-Birth as a very prosper- 
ous god in ^ukra dbva-loka. 

CHAPTER V. Twentv Fifth Previous Bhava- Birth of 
Nandana Kumara- W ith advancing age, Nandana Kumara became 
proficient in various arts and sciences-At the proper age, his 
father King Jita^atru, thinking him quite suitable, installed him 
as a king in his own stead- Arrival of Pottillacary a-His Prea- 
ching-Story of King Narasimha-Campaka-mala-Barrenness-Con- 
sultation with ministers-Arrivai of Ghoradiva-Ghora^iva going to 
burial-ground for accomplishment of spells-Duel-fight of King 
Narasimha with Ghora£va-Fainting of Ghoraiiva- Appearance of 
&I-dfcvi-A boon from the goddess-Request of Ghorashva to allow 
him to enter burial-ground fire for purification of 6 mr 
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Qhoradiva gives his own acoount-Fight between two vidyadharas- 
Somadatta-Mahakala-Catnpaka-mala-Birth of Nara-vikrama-&lar 
vati-Nara-vikrama Kumara subduing Jaya-kunjara elephant- 
Db hila-Samanta -bhadra Sari-Preaching-Nanddna Raja renounces 
the worid-Diksa-Ascetic Life -Severe austenties.-Meditations of 
Nandana Mum on Death-bed. 

CHAPTER VL Twenty-sixth Previous Bhava, 

Voi I Part II 

Royal Octavo Size Pages about 450. Cloth-bound. Price In 
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&ramana Bhagavln Mahlvircu 

♦ 

Vol II Part I 

Introduction . — 

CHAPTER L Descent from Pranat dbva-loka-Conception- 
Vision of Dreams-Description of Sakrbndra-Kartika £btha Katha- 
^akra-stava. 

C H APTER IL Sakra-stava (contd)-Ten Strange Events- 
Birth in High and Low fainilies-Bed-chamber of Tri^ala-dbvl- 
Vision of Dreams-Description of the first Four Dreams. 

CHAPTER IH. Description of the Remaining Ten Dreams- 
Night-vigii-Siddhartha rising up in the morning-lioing for 
exercise, bath etc.-Caliing for Interpreters of Dreams-Assembly- 
hall-Arrival of Interpreter s-Story of 500 warriors. 

CHAPTER IV. Explanation of the fruit of the dreams- 
Increase of gold and wealth in the palace of Siddhartba-lmmo- 
bility of the foetus- Lamentations of Triials-mata-Determination 
of Vardhamana Kumara not to renounce the world during the 
life-time of his parents-Movements of the foetus-Rejoicing- 
Valuable information about the nourishment of the foetus-Birth 
of Vwrdhaman* Kumara. 



CHAPTER V. Horoscope of Va^dha-maiis, 

CHAPTER VI. Celebration of Birth-festival by Indras and 
gods and goddesses-Abhis^ka ( anointing ) by Indras and gods 
and In Iranis and godlesse3 on Mount Su-M&ru. Celebration of 
Birth-festival by Siddhartha. 


CHAPTER VII. Early Li fe-N atning-Play mg with boys- 
Molestation by a pisaca-Going to Sehool-Youth-Marriage- 
Family Relation -Death of Parents-Rjquest to King Nandivar- 
dhana for permission to renounce the world-Samvatsarika Dana- 
Request of Lokantic gods to Vardhamana Swaini* 

CHAPTER VTH. Diksa Mahotsava-Dlksa. 


CHAPTER IX Period of Chadmastha Kala of Ascetic Life- 
First Year of Ascetic Life-Going to Kurmara-grama-Remaining 
in Kayotsarga outside the villago-Gift of the half the portion of 
divine garment to S iraa Brahmin-Molestation from a cowherd- 
Went to Kollaga sannivbsa early next morning-Break-fast at the 
house of a Brahmin named Bahula-Went to Moraga sannivesa- 
Guest of -Tvalana Carina in one of the cottages of Duijianta 
hermits -Taking of five abhigrahas (minor vows') -Went to Asthi- 
ka (Vardhamana) gram i-First Rainv^ Season at A sthika^rk ma- 
passed with a continuous fasting of eight periods of a fortnight 
each-Molestation from Sulapaiji Yaksa-Ten Great Dreams-Astro- 
loger Utpala saying out the meaning of the dreams -Second Year 
Of Ascetic Life-Mnvag* sannivesa-Acchandaka-To Uttara Vacate- 
On the way, while crossing the bank of Suvarna-kula River, the 
remaining half of the divine garment slipped down front tie 
shoulder of the Bhagavan and was taken away by Soma ra 
min who was following him fir the other half-Kana a ® 

a^rama-Catjd l -kausika sarpa-Gobhadra-Vidyasiddha-Candral^kha 

-Candrakanta-Dharma-ghosa suri-Preaching-Muni 0 

Caijdakau^ika tapas-Candakausika sarpa biting Bhagavan © 
ening Catjdakausika sarpa-Svetambiks-Prad^i kmg-On ^ 
Surabhipura-Meeting of PrarlesitBaia-Orossmg the Rivet |Gai^ 
in a small wooden boat-Molestastion from-Naga 



(soul of the Hon severed into two pieces by Tripristha V5su- 
d&va)-Kambala and Sambala d&vas came to the rescueof the boat- 
Thuijagasannivbsa-Puspa a 3 trologer-Festival at Bbandir Vana 
Going to Rajagriha. Jinadas and Sadhu-dasi-Seeond Rainy 
Season at Nalanda (a suburb of Rajagriha )-in the house of a 
weaver named Arjuna, observing four fastings of one month eaotp 
First breakfast at Vijaya^eth’s house -Second breakfast at Anan- 
da^eth’s house.-Third at Sunanda Beth’s house and the Fourth 
breakfast was at the house of a Brahmin named Bahula in 
Kollaga sannivb^a- Third Year of Ascetic Life-GcJ ing to Suvarna 
khala grama-Cowherds preparing rice-pudiing in an earthen pot 
-Go^ala becomes a niyata-vadi-To Brahmana grama-TJpananda- 
Going to Campa Nagarl for rainy season.-Tbird Rainy Season 
at Campa Nagarl doing various asanas (meditative postures) and 
observing two fastings of two months each -Fourth Year of 
Ascetic Life- Went to Kollaga Sannivbsa-In meditation outside 
the village-Simha and Vidy unmati -Gos ala beaten-To Patr&laka 
gr ama-K handaka and Dantalika-Gosala beaten-To Kumara Sanni- 
ve^a-Muni Oandra Aearya killed at night under suspicion of a 
thie f-Mahot s a va by gods-To Oauraka-grama-Go^ala bound to a 
wooden frame on suspicion of being a spy from enemy-regions 
and when ^ramana Bhagavan Mahavlra was being similarly 
bound he was set free by two female hermits Soma and Jayanti 
sisters of astrologer Utpala. Went to Prista Champa —Fourth 
Rxiny Seagon at Prisfca Campa observing a fasting of four 
months and practising various asanas (meditative postures). 
Breakfast outside the town -Fifth Year of Ascetic Life~ Went to 
^ravastl and remained in kayotsarga outside the town-Pitridatta 
and his wife Mritavatsa-To Haladruta-grama-In meditation un- 
deraharidru tree -Scorching of both feet-In the temple of Vasu- 
dbva at Mangals-To Kalumbuka-grama-M&gha and Kala-hastl. 
To Radha-bhemi~(Mur3hidabad District) molestation from vulgar 
people-To Purrta kalas'a grama molestation from two robbers-To 
Bhadilla Nagari ( capital town of Malaya ).-Fifth Rainy Season 
at Bhadilla Nagari observing fasting of four months practising 
various meditative postures-Si*^ Year of Ascetic Life-To 
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Kayali S&magama-Jambtisanda-Tamb§.ya sanmvbsa-Nandi^bna 
Sthavira-Go^alaka had quarrel with some of his pupils- 
K-apiya Sannivb^a.-Imprisoned as spies but set free by two 
parivrajikas named Vijaya and Pragalbha.-To Vai^ali. Go^ala 
becomes separated-Stayed at a blacksmith’s work-shop-Asault 
by the black-smith- Went to Gramak sannivb^a-Bibhblaka Yaksa. 
History of Bibhblaka Yaksa-To ^ali^irsaka grama-It was winter 
time-Molestation from Kataputana Vana-Yyantarl. To Bhadrika 
Nagari-Sixth Rainy Season at Bhadrika Nagari-observing a 
fasting of four months-At this place Bhagavan acquired Loka- 
vadhi Jfiana while experiencing the molestation of Kataputana. 


CHAPTER X. Period of Chadmastha Kala ( Cont ) of 
Ascetic Tj\fe-Sevc/ith Year of Ascetic Life- Went to Magadha- 
db4a and stayed there moving about during winter and summer 
months and practising various vows.-To Alambhika Nagarl— 
Seventh Rainy Season at Alambbika observing a fast of four 
month s,.~Eighth Year of Ascetic Life- Went to Kundaka sanni- 

Maddna sannive^a-Bahusala-Lohargala-Caught under sus- 


picion of a spy and brought before King Jitsatru but set free 
by the advice of astrologer Utpala who happened to be with 
king- To Purimatala-In meditation outside the town. Vaggura 
^ravaka-To Rajagnha-£fgM/ Rainy Season at Rajagnba obser- 
ving a fasting of four months— Ninth Year of Ascetic Life With 
the idea of destroying many Karinas simultaneously, Bhagavan 
went to Vaira-blmmi. Harsh molestation from a/iarya ( uncivi- 
lized ) people for six months. Ninth Rainy Season m Vajra- 
bhumi with a fasting of four months- Tenth Yeai of s e 
Life - To Siddharfchapura and Kurma-grama. Questioned by Go a a 
about the tila plant-Vaisyayana Tspasa outside the village Jes - 
ing by Go&la-Throwing of Tbjo-lbsya towards Gosaia whose 
life was saved by Bhagavan by the use of W-lb^y a. Gom a 
gets Separated-To Yaisali Nagarl. £ankba, p aymate o i 
-tha Raja, honoured Bhagavan with devotion-Rijer Gandakika to 
be crossed -by boat-Boatman detained him for are u was s 
setjree by.Citra, the daughter’s son of ^ankha-Wen o : U jy 
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grama and remained in Kayotsarga outside the town. Ananda, 
sravaka, foretold through his Avadhi JfiSna, the Bhagavan’s 
acquisition of Kkvala Jflana within a few years-To ^r a vast!. 
Tenth Rainy Season at <5>ravasti Nagari observing a fasting of 
four months- Eleventh Year of Ascetic Life-In Kayotsarga at 
Sanusastika observing sixteen fasts and practising Bbadra, Maha- 
bhadra and Sarvato-bhadra Pratima-Breakfast at the house of 
Ananda Gathapati-Went to Dradhabbami full of mlbcthas (bar- 
barians )-Remained in contemplation in a temple of Polasa Yaksa 
outside Pkdhala grama-Mole station from Sangama dbva-Twenty 
tormenting harassments during one night-inability to get pure food 
for six months as it was daily polluted by Sangama. Having 
failed in his attempt, Sangama goes away .-Sangama driven away 
from d h va-loka-B reak-fast at the house of an old cowherdess- 
To Alambhika-Stuti by Vidyut Kumarbndra-Svetambika-Nagari 
-Stuti by Harissaha Tndra-Sr a vasti-T he idol of Skanda-Kausam- 
bi Nagari-Candra and Stirya in mula (original) vimana-Vana- 
rasx Nagari-Stuti by Saudharm &nd ra-Raj agr iha-Stuti by Is'ane- 
ndra-Mithila Nagarl-Honoured by King Janaka and extolled by 
Dharan&ndra -To V shiah- Eleventh Rainy Season at Vaisali-In 
contemplation with a fasting of four months-Stuti by Bhatananda 
( King of the Bhujanga-dbvas )-Jirna Setha sravak-Abhinava 
5rbsthl-Kbvali-dbsana-7w^/i/^ Year of Ascetic Life- After break- 
fast at Abhinava ^rbsthi’s house, Bhagavan went to Susumarapura. 
In contemplation under a A^oka tree in Asoka-khanda-Utpata 
of Camarbndra-Hi story of Camarbndra-To Bhogapura Nagara- 
molestation by a ksatriya named mahendra-To Nandi-grama, 
Adorred by Nandi ( a friend of King Siddhartha ). To Mendha- 
ka-grama-Molestation by a cowherd-To Kausambi Nagari- Kmg 
^atanika-Mrigavati-Abhigraha ( vow ) of Sramana Bhagavan 
Mahsvira-King Dadhivahana and Queen Dharini of Campa 
Nagari -Vasumati daughter of Dhariiji-Dhanavaha Setha and 
Mela Sethani-Candana— Pitiable condition of Candana-Fulfilment 
of the abhigraha of Sramana Bhagavan Mahavira-Bhiksa of 
dry Udada beans from Candana. To Su— mangala-grama-Stuti 
by Sanat Kumara Indra-To Suks^tra sanni ve 4 a-Homages by 
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Indl-a of Mahkndra dfcva-loka-To Pdaka-grama-Molehtation by 
Dhahiia-Weirt to Campa Nagari-Twelvth. Rainy Season at the 
Agnihotra-sala of Svatidatta Brahmana at Campa Kagari obser* 
four fastings of one mouth each, and attended constantly 
by Manibhadra and Purnabhadra Vana-vyantara Ilndras-Svati- 
datta asked a number of questions on AtmS (Soul) to iramana 
Bhagavan Mahsvlra and they being answered in detail to his 
entire satisfaction, the Brahmana was greatly pleased, and he 
had high respect for Bhagavan- Thirteenth Year of Ascetic Life- 
To Jrimbliika-grama. Indra did dramatic performance before 
Bhagavan and said that he would have Kbvala Jfiana on a cer- 
tain day-To Mhdhaka-grama-Homage by Camarbndra-To San- 
mini- grama and remained in Kayotsarga outside the village- 
molestation from a cowherd-Thrusting of pointed sticks into 
both the ears of I hagavan-Went to Madhyam Apapa Kagari- 
Siddhartha Vanik and Kharaka Vaidya saw Bhagavan with the 
*alya when he went to Siddharth’s house for alms-Both the 
Vanik and the Vaidya followed Bhagavan and they removed the 
sticks from his ears when he was in Kayotsarga. Thus ^ramarja 
Bhagavan MahavTra passed 12£ years (Twelve years and a 
half) aB a chadmastha Ascetic, 

Vol II Part 

Pages about 700. Cloth-bound. Price in Union of Hindus- 
tan Bs. 13. 3 acking and Postage extra. Foreign 26 s. U. S* 
of America. $. 6. 50, 

Sramana Bhagavan Mahanra. 

Vol II Part II 

CHAPTER I. Acquisition of Kbvala Jfiana at Jrimbhika- 
grama-First Samavasarana-t harma-d&sana-To Madhyma Nagari 
-Samavasarana and Dharma-desana in Mabas&na Vana-Eleven 
Brahmin Teachers (Indrahhati with his two brothers and others) 
dong Yaifia-eeremoniei at lhe house of Somilacarya^Pratibho- 
dim and Dik?a of Bleyen Teachers with their U00 pup.le-App- 
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ointment of the Eleven Pandits as Gatjadhatas (chief disciples) 
and as teachers of their own pupils-Diksa of Candana-Establish- 
ment of “ Catur-vidha Sangha ” consisting of Sadhus-Sadhvis- 
Sravakas and ^ravikas-Explanation of the applicability, with three 
nisidyas, of the Universal Law of “ 

Uppannhi va, vigambi va, dhuvbi va (of Production, Destruction 
or Permanence) to all objects of the Universe and the Preparation 
of the Dvada^angl of the Jaina Scriptures on Vai^akha sud 10 
(Tenth)-Went to Rajagriha along with his samudaja of 4411 
pupils. Samavasaraija-Dharma-dbsana-Acquaintance with King 
^r&ijika, queens, princes, and other members of the royal family- 
Diksa of princes Mhgha-Kumara, Nandishna- Sarny aktva of Prince 
Abhaya Kumara, Bulasa etc- King Srknika and several persons 
had perfect iaith in Jaina Religion-1' hirteenth Rainy Season at 
Rajagriha. 

CHAPTER H. Fourteenth Year of Ascetic Life- Went to 
Vid&ha-To Brahmatja-Kuijda-grama-Dharma-d^ana-Diksa of 
Jamah and Priyadar^ana-Diksa of Rishabha-datta and D&va- 
nand a -Gautama Gaijadhar’s questioning and its answer about 
Dbvanand&~Fourteenth Rainy Season at Vai^ali- Fijteenth Year of 
Ascetic Life- Went to Kausambi-King Udayana-and Mrigavati- 
Jayanti sravika-To ^ravasti-Diksa of Sumanobbadra and 
Supratistha-To Vapijya-grama-Ananda sravaka took the vows 
of a Sravaka. Fifteenth Rainy Season at Vatjijya-grama. 

CHAPTER III. Sixteenth Year of Ascetic Life-Went to 
Magadha-after the samy season-Rajagriha-Dikss of ^alibhadra 
and Dhanya ^ba-Sixteenth Rainy Season at Rajagriha Nagari. 

CHAPTER IV. Seventeenth Year of Ascetic Life-Went to 
Campa Nagari-Mahaccandra Kumara-His Ptsrva Bhava-Diksa- 
To Vltabha.ya Pattana-King Udayana was extremely glad to 
receive Bhagavan-Diksa of Udayana- Journey to Vidbha was 
very long and severe during summer-Many Sadhus suffered 
from hunger and thirst Cartfuls of sesamum seeds on the way- 
Kftmadbva ^rsvaka-Mole station to Kamad&va-To Vaijijya-grama, 
Seventeenth Rainy Season at Vaijijya-gram, Eighteenth Years o) 


Ascetic Life— Went to Benares-V ows of <£ravaka-dharma taken by 
millipnairs Culanipita and his wife am a and Suradhva and his 
wife Dhanya— Bhagavan highly honoured by king Jita^atru of 
Benares-To Alambhika-Vows of ^ravaka-dharma taken by the 
millionair Cullasataka and his wife Bahula-Poggala Parivrajaka. 
His Yibhanga Jnana and Diksa-To Rajagriha-Diksa of Mankati- 
KinT-krama, Arjuna-Kasyapa, Vatsa, Mbdha etc.-Eighteenth 
Rainy Season at Rajagriha. Nineteenth Year of Ascetic 
Life- Stayed at Rajagriha for some time after the rainy 
season-Meetings with King £renika became more frequent-inci- 
dent of a leprous man rubbing infections purulent matter on the 
body of am an a Bhagavan Mahavira-Questions about the lepro- 
us man-Fore telling about Sr&nika. Proclamation of King ^r&mka- 
Ardraka-Kumara receives an image of Adinath Jinesvara, as a 
present from Abhaya Kumara- Jati-smarana-Ardraka Kumara 
secretly leaves his home and comes to India-Takes diksa-Marri- 
age with ^rimati at Vasantapura. Again he takes diksa after an 
interval of IlJ years and goes to Bhagavsn-On the way he 
meets with and discusses with Gogala, Brahmarja sannyasins, 
hasti-tapasas etc. Diksa of Abhaya Kumara. Some stories about 
Abhaya Kumara- Diksa of thirteen queens and twenty- three 
princes of 5rbgika. Nineteenth Rainy Season at Rajagriha- Twen- 
tieth Year of Ascetic Life- Went in the direction of Vats a-d dr- 
after the rainy season-Mrigavati queen of King Udayana and 
King ' Candaprady ota- Kausambi invaded-Meeting of Mrig&vati 
and Caijdapradyota in the presence of the Bhagavan-Story of 
Brahmana-putra-Dharmad b^ana-Story of a goldsmith of Campa- 
Diksa of Mrigavati-K h vala Jfiana, of Mrigavatl-Diksa of Eight- 
queens of Caijdapradyota Twentieth Rainy Season at Vai^ali. 

CHAPTER V ’/ Twenty-first Year of Ascetic Life- Went to 

Kakandipuri-Dharma-desana-Diksa of Dhanya Kumara of Bha- 
dra iethaiji-To Kampilyapura. Vows of a fravaka taken by 
Kund Kaulika-Diksa of Sunaksatra-To Polasapura-Saddalaputra 
-To Vaijijya- grama. Twenty- first Rainy Season at Vanijya-grama 
fwehtyr second Year of Ascetic Life- Went to " Rajagriha^Vows 
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of* a ^ravaka taken by a very wealthy man named Maha^ataka- 
Revati, his wife-Harsh words to Revati-Prayascita-Anasana- 
First dbva-loka-T wenty-second Rainy Season at Rajagriha- 
During the Catur-masa-several sadhus of Par^va Nath had dis- 
cussion with Bhagavan and they were convinced that ^ramaija 
Bhagavan Mahavira was a sarvajna and sarvadar£i~ 
Twenty-third Year of Ascetic Life- Went to Kritangala Nagari- 
Discussion withSkanda Katyayana Parivrajaka-Diksa-Pratim&s- 
Sanlekhana-To ^ravastl-Vows of a sravaka taken by millionairs 
Nandmi-pita and his wife Asvini-and SabMpita and his wife 
Phalguni-Twenty-third Rainy Season at Vanijy a-grama- T wenty- t 
fourth Year of Ascetic Life- Went to Bra hm an a-ku n d a-gr am a- 
Jamall gets separated-To Kaus'ambi-Surya and Candra came in 
their original vimana for homage-Candans Pravartini went away 
to her upa^raya-To Raj^griha-Conversation of Jaina household- 
ers of Tungika with disciples of Parsva Nath-Marnantika san- 
lekhana of Abhaya Kumara Muni. Twenty-fourth Rainy Season 
at Rajagriha. 

CHAPTER VI. Twenty-fijth Year of Ascetic Life- Change 
of Government in Magadha-desa-lmprisonment of ^r&tjika-His 
death-Removal of Capital to Carnpa Nagari-To Campa-Diksa of 
ten grandsons of Sr&nika (Pamda Kumara and other princes )- 
Diksa of Jina Palita ( son of Makandi and Bhadra ) and many 
other wealthy merchants- Went in the direction of Videha-Diksa 
ofGathapati Ksemaka, Dhritidhara etc.-Twenty- fifth Rainy Season 
at Mithila, Twenty-sixth Year of Ascetic Life- Went in the 
direction of Anga-desa-A great war at Vaisall-t6 hundred thou- 
sand soldiers killed-Bhagavan came to Pornabhadra Chaitya of 
Campa-Dharma des ana -Diksa of ten widowed queens of ^renika 
(Kali and others )- Went to Mithil a-T wenty-sixth Rainy Season 
at Mithila. Twenty-seventh Year of Ascetic Life- Went 'to f>ra- 
vasti after the rainy season-Diksa of Balia and Vehalla-Final 
meeting of Go^ala-Tbjole^ya-Ananda Muni-Gosalak’s discussion- 
Sarvanubhtiti Muni-Sunaksatra Muni-Tkjole^ya on Bhagavan. 
Mahavxra-To Mithila-Twenty-seventh Rainy Season at MitbiLi, 
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CHAPTER ViL Twenty-eighth to Thirty-fifth Year of 
Ascetic Life. ~ 

KHAPTER VUE. Thirty sixth to Forty-second Year oj 
Ascetic Life. 

CHAPTER IX, Nirvana. 

CHAPTER X Jaina Pharma in Royal Families— Prominent 
Sadhus-Sadhvis— Sravakas-and Sravikas of ^ramana Bhagavan 
Mahavira. 

CHAPTER XL Social— Political, and Religious History of 
the Country.^ 

Vol If Part II 

Royal Octavo Size. Cloth-bound Pages about 750. Price in 
Union of Hindusthana. Rs. L5 ( Fifteen ) Packing and Postage 
extra. Foreign 30 s. U. S. of America. $. 7. 50 c. 


Will be Ready by tlie End of tlie Current Year. 

Sramana Bhagavan Mahavlra. 

Volume III 

Ganadhara- vada — 

CHAPTER I. to XL Discussions with the Eleven Gana- 
dharas (chief disciples) of Sramana Bhagavan Mahavira. 

Ganadhara-vada . 

Royal Octavo Size Cloth— bound. Pages about 600. Price in 
Union " of -Hindusthn Rs. 10/- Ten. Packing and Postage 
extra. Foreign 20. s. U. S. of America $ 5. 00 Five Dollars. 
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Ready for Sale - October 1947. 
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&mtnana Bhagavm MahlvXra. 

Volume IV. 

Nihnava-vMa — 

CHAPTER I. to CHAPTER X. Discussions with the Beven 
Nihnavas of the dksa visg-iuvadi type and Bo^ika of the sarva- 
visaipvadl type, with an Introduction. 

Nihtiava-vMa. 

. Royal Octavo Size. Cloth-bound. Pages 400 Price in Union 
of Hindusth&n. Rs. 8 Rapees Eight, Packing and Postage extra. 
Forein 16 s. U. S. of America $ 4. 00. Four Dollars. 

Sramana Bhagavln Mahmra 

Vol V Part I 

Slhavirvali. Part I. Containing summaries of Life-incidents 
and an index of the Chief Works composed by them-of the 
following Heads of the Jaina Church, namely-Eleven Gaijadharas 
of Sramana Bhagavan Mahavlra — l. Arya Sudharma Svami. 2. 
Arya Jambu Svami. 3. Arya Prabkava Svami. 4 Arya Sayyam- 
bhava Sari. 5. Arya Yosobhadra Svami 6. Arya Sambheti Vijaya 
and Arya Bhadra-bahu Svami. 7. Arya Sthulabhadra. 8. Sri 
Arya Mahagiri and £ri Arya Suhasti Seri. 9. £rl Susthita Suri 
and £rl Supratibadha Seri. ( Also Umasvati Vacaka-Arya ^ya- 
macarya) 10. £rl Indra-dinna Seri. 11. ^rl Arya Dinna Sen. 12. 
Sri Simhagiri (also Arya Kalaka-carya, Khaputacarya, Arya Man- 
gu-^rl Vriddha Vadi Suri and Siddhaskna Divakara Seri-P&da* 
lipta Seri). 13. £rl Vajra SvamI-( also Bhadra Guptacarya ). 14. 
Sri Vajrasena Seri ( Origin of KapardI Yaksa-Arya Raksita 
Seri-Origin of the Sect of Digambaras ). 15. £rl Candra Seri. 
16. Sri Samanta—bhadra Seri. 17. Sri Vriddha D&va “Seri. IB. 
Sri Pradyotana Suri. 19. £rl Mana-d5va Seri. 20. Sri Mana- 
tunga Seri. 21. Sri Vlra Seri. 22. Sri Jay a d&va Suri 23. ^rl 
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Dbvananda Sori-( Destruction of Vallabkipura~( Arya Samita Stiri. 
Origin of Brahma Dipika). 24. Sri Vikrama Suri. 25. Sri Nara~ 
siniba Sari. 26. Sri Samudra Stiri. 27. Sri Mana-dbva Stiri— 
( Yuga-pradliaoa Nagarjuna. ^rirnan Hari-bhadra Suri-Jinabhadra 
Gani'Ksauia-sramana ). 28. Sri Vibuddha Prabha Stiri. 29. Sri 
Jayananda Sari. 30. Sri Bavi Prabha Stiri. 

Volume V. Part I. 

In Iudia Bs. 8. Foreign 16 s. U. S. A. $ 4. 00. 

Sramana Bhagavan Mafimra. 

Vol V Part II 


Sthavirlvali Part II. 

Contents. 31. Sri Yaso-dbva Sari. (Establishment of Kingdom 
at Anahiilapura. Sri Bappa-bhatti Stiri). 32. Sri Pradyumna 
Suri. 33 Sri Mana-d&va Stiri. 34. Sri Vimalaehandra Stiri. 35. 
Sri Udyotana Sari. 36, Sarva-dbva Stiri I. ( Kavi Dhanapala 
Vadi Vaitala Sri Santi Stiri ). 37. Sri Dbva Stiri. 38. garva-d&va 
gtiri II. 39. Sri Yaso-bhadra Stiri and Sri Nemicandra Sari (Sri 
Abhaya-dbva Snri-Sri Jina Yallabha Stiri-Sri Jinadatta Stiri ). 
40. Sri Muni-candra Sari (Vadi Sri Dbva Suri-Kali Kala 

Sarvajfia Sriman H&macandracarya-Siddha— Baja-Jayasiipha- 

Kumarapala). 41. Sri Ajita— dkva Stiri ( Kharatara Gaccha— Agami- 
ka Gaccha- Abhigraha (vow) of repairs on Satrunjaya-tirtha taken 
by Udayana Mantri-Death and repentence of Uday ana- Solemn 
oath of Bahada-Bhimo Kundalio. 42. Sri Vijaya Simha Stiri. 43. 
Sri Soma Prabha Stiri I- and Sri Magi Batna Stiri. 44. Sri 
Jagaccandra Stiri (Hirla Jagacoandra’. Tapa Gaccha). 45. rl 
Dfcvfcndra Suri ( Sri Vijaya Candra Suri-Sri Vidyananda Sun ). 
46. Sri Dharma-ghosa Suri ( Mantrisvara Prithvi-dhara ( P&- 
thada). 47. S r i Soma Prabha Suri It. 48. Sri Soma TilakaSun. 
49. Sri Dkva Sundar Suri. 50. S r i Soma Sundar Suri (Sadhu- 
mary ada Pattaka). 51. Sri Muni Sundar Suri. 52. Sn Ka a 
S&khara Suri (Origin of Lunka Mata). 53. Sri Lakstni i o ara 



Suri ( Kavi Lavanya Samaya ). 54. £ri Sumati Sadhn Sun. 55. 
<£ri Hbma Viniala Suri (Vunala Gaceha-Kadava Mati. Bija 
( Vijamatl )-Payacanda Gaecha). 56. ^ri Ananda Vimala Suri 
(Maui Bhadra). 57. Sri Vijaya Dana Suri. 58. £rl Hir Vijaya 
Suri ( Invitation from Emperor Akbar. Foot-journey to Fathh- 
pura Sikri -Interview with the Emperor and introduction of the 
doctrine of a-hitpsa-non- injury to animals-into his kingdoom.) 
59. Sri Vijaya Sbna Suri. 60. Sri Vijaya Deva Suri. 61. ^ri 
Vijaya Sin 1 ha Suri, and several prominent Dharmadhyaksas wei- 
known for their religious devotion and Scriptural, as well as, 
/ literary attainments. 

Sthavirlvali Part II. 

Royal Octavo S^e. Cloth-hound. Pages about 500. Price in 
Union of Hmdusthsn Es. 9 Nine Rupees. Pajkmg and Postage 
extra. Foreign 18. s. U. S. of America $ 4. 50 c. 



Opinion 

The Adyar Library Bulletin. 

^rainana Bhagavan Mahavira (Vols I - IV Part 1 only of 
each ) by Muni Ratna Prabba Vijayaji. Sri Granthapraka&ka 
Sabha Panjra Pole Ahmedabad 1941-42. 

“ Jainism .and Buddhism are perhaps the most ancient of 
the religions that rose in opposition to Hinduism, dominated by 
priestly ritualism. The former of these two is generally accepted 
to date from an earlier date. But the religions start with oppos- 
ing the authority of the Vbdas, and this is perhaps the most 
important common ground. The differences between the two reli- 
gions are far too many; the most striking of these, barring 
doctrinal differences which are too obvious, is that while Buddha 
is the real founder of Buddhism, his first sermon as well as the 
doctrines he preached then, being those which are ever to be 
remembered by his followers; Mahavira with whose name only 
History can associate the birth of Jainism, is regarded by those 
that follow him as only a prophet whose business has been to 
hand over to the world the principles enunciated by his predece- 
ssors, the twenty-three Tirthankaras who lived before him. 

It is the object of the Four Volumes under rev : ew to give 
an account of the life of this Sramana Bhagavan Mahavira, the 
24th Tirthankara of the Jains. The first of these gives an account 
of fifteen out of the twenty-six previous lives of Mahavira; and 
the second deals with the twenty-seventh life. The third starts 
the exposition of the Ganadhara-vada, an explanation of the 
doubts of the Ganadharas,-the eleven disciples of Mahavira. The 
fourth volume gives an account of the Ganadharas. The treatment 
of the subject is on the whole quite good, but statements like, 
u There is a reference of Hi sabha— db va, Ajitnatha and Arista- 
nemi in Yajurvbda. ” ( Introduction to Volume III. p. 3) could 
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